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The scholarly world honours 


A Contract of Employment 
from Autonomous Mongolia 


by 
C. R. BAWDEN 


In the låst few years before the First World War, two British trav- 
ellers, H. G. C. Perry-Ayscough of the Chinese Postal Service and 
Captain] R. B. Otter-Barry of the Royal Sussex Regiment, made 
sep journeys through Mongolia, and on the basis of the dia- 
ries which they kept they put together a joint book entitled With 
the Russians in Mongolia." The book's reputation was no doubt 
reinforced by the fact; that it had a preface by Sir Claude Macdon- 
ald, who had been British Minister in Peking at the time of the 
siege of the legations in 1900. On page 293 of this book we read, 
from Mr Perry-Ayscough’s diary: “In the course of my journey 
through! Mongolia I met but one fellow-countryman, — Mr Staun- 
ton Pyper, — who hadıtrekked across the Gobi Desert from Kalgan 
to Urgalin a camel caravan, taking forty days en route. I met him 
at Urga during my stay there.” The name of the gentleman whom 
Mr Perry-Ayscough met should in fact have been written Stanton 
Pyper The meeting must have taken place in March of 1913, since 
Mr Perry-Ayscough left Kyakhta for Urga on the 15th March of 
that year, and left Urga for Uliasutai on the 20th. The description 
of Mr ton Pyper as a "fellow-countryman" was undoubtedly 
ac from the point of view of nationality at the time, though 
he may lin fact have ibeen Irish rather than English. The little I 
know of him shows him to have been resident at an earlier date 
in Ireland and to have been a friend or acquaintance of the Irish 
poet W. B. Yeats.” 
1 London 1914. 


2 See for instance Anna MacBride and A. Norman Jeffares, The Gonne- 
Yeats Letters 1893-1938, p. 138, for letter no. 95 dated Sunday [December 


. 1900] from Maud Gonne to Yeats on the subject of the formation of a club 
for a proup of “carefully selected people" who might want to get away 
from the world in ordér to write or to work on or learn Gaelic. Mr Stanton 
Pyper |is stated in this letter to have said he would join if he remained in 
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Mr Perry-Ayscough implies, though he does not say so defi- 
nitely, that Mr Stanton Pyper was the only British subject in Mon- 
golia at the time. If so, that was not something to be surprised 
about, as few British people visited Mongolia before 1963, when 
the United Kingdom and the then Mongolian People’s Republic 
exchanged diplomatic recognition. Indeed, so sure were the pres- 
ent writer and his travelling-companion, the late Group Captain 
H. St. C. Smallwood, that in 1958 they were the only British sub- 
jects in Mongolia, that they sent a telegram to the Queen to that 
effect. If Mr Perry-Ayscough had visited Urga a few years later, 
though, he might have made the acquaintance of another compa- 
triot. In a number of documents on the subject of schools in Mon- 
golia during the period of Autonomy (1911-1920) reprinted in 
the collection Monronsia ABrogoMuT Yeuitu 7ه کمک‎ we find 
mention of a certain Englishman called Yijun, as the name is 
written in cyrillic letters. I do not know how to reconstitute this 
name in its original English spelling, and I know no more of him 
than is recorded in this book. But it seems, from a document 
dated 28th December 1914 (“Schools” no. 74, a letter from the 
Ministry of Foreign Affairs to the Ministry of Justice), that after 
teaching in China for some years, he had moved in that year to 
Irkutsk, also as a teacher, and, having expressed a desire to come 
to Mongolia, had been offered an appointment in Urga, with main- 
tenance of 150 “notes” (presumably roubles) a month, a tent to 
live in, fuel, water, candles and one riding horse. This document 
does not say in so many words that “Uidin” was to teach the 
English language, though this must be implied, as a later docu- 
ment, no. 78, dated 25th May 1916, refers to him as the “teacher 
of English", Auri ۵11۳۳74 Dart. ; 

We may now take up another thread of our story. In 1963 our 
respected colleague, Professor Sechin Jagchid, was invited by 
Professor Walter Simon, at that time my superior at the School of 
Oriental and African Studies of the University of London, to take 


Ireland, though it was not quite certain if he would do so. A note on p. 484 
describes him as a journalist on the United Irishman, who had known 
Yeats from the days when he visited Katharine Tynan at Clondalkin from 
188b on. 

3 "Schools in the Period of Autonomy in Mongolia", Ulaanbaatar 1966, re- 
ferred to below as "Schools". 
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ا 
up a temporary appointment at the School in order to help im-‏ 
prove the study and teaching of the Mongolian language there.‏ 
Professor Jagchid accepted the invitation, and for nearly a year‏ 
lived in: ‘Eton, facing Windsor across the River Thames, and only‏ 
a few miles from my'home in the village of Iver. He worked fre-‏ 
quently with me in Iver. Some time later I learned from a friend‏ 
who also lived in Iver, the late Mr Leonard Le Page, that he pos-‏ 
sessed a document, written i in Mongol, which had belonged to Mr‏ 
Stanton’ ‚Pyper. By kind permission of Mr Le Page’s widow, later‏ 
Mrs Stella Holmes, I was able to have this document photo-‏ 
graphed, and copies of the photographs were deposited in the‏ 
library of the School of Oriental and African Studies. It seemed‏ 
to me that the connection between the document and its owners,‏ 
Professor Jagchid, myself and the village of Iver, might justify a‏ 

brief description of it. 

I havé not seen the document itself for some years, but I re- 
member it as a single sheet of brownish paper measuring about 
37 cm wide by 25 cmjhigh, folded into four vertical sections. The 
three left-hand sections contain twelve lines of Mongolian text 
and the remaining section bears in handwriting in English the 
words: “agreement with Mongol caretakers of hasha from 8th 
April 1917". Hasha is obviously the Mongolian word qasiya/xaniaa, 
meaning a courtyard or compound. Evidently Mr Stanton Pyper 
was a long-term resident of Urga, since Mr Perry-Ayscough had 
met him there four years earlier. But I do not know why he was 
in Urga: or what he was doing there, though we may bear in mind 
his earlier activity asa journalist. 

The English text of the document is quite straightforward. The 
Mongolian part should also be easy to understand, since it refers 
to a simple transaction, the engagement of two Mongols to act as 
caretakers of a compound. But being situated, as it is, in Autono- 
mous Mongolia, and at the time of the First World War, it presents 
some problems. Volume I of A. M. Pozdneyev's book Mongolia 
and the Mongols, first published in Russian in 1892 and reissued 
in an English translation i in 1971,* offers a most useful and objec- 
tive ی‎ of Urga towards the end of the 19th century, while 


4 Uralic and Altaic Series, Vol. 61, Indiana University and Mouton & Co., 
The Hague. 
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travel books such as Harry Franck’s Wandering in North China? 
or Sven Hedin's Von Peking nach Moskau give general descrip- 
tions of life in Urga just after the War, mainly as it affected foreign 
travellers. For the years of Àutonomy we are less well served, 
certainly in European languages. The only monograph devoted to 
this period of which I am aware is Ts. Puntsagnorov' political 
and historical survey Mouronpm AsrogoMur Yew Tvvx?. Our 
document, by contrast, concerns life at the everyday level in an 
age which has long since vanished from memory, and, to some 
extent, short as it is, it bears the character of primary evidence. 


I read the document as follows: 


Qariyatu jebseg-ün qoroyan-a sayuya 

TüSiyetü qan ayimay-un 

Sidar sayid Erdeni Čin Wang-un go$iyun-u Jangjab, basa 
Secin Qan ayimay-un 

Sayid Sarayul Güng-ün qoSiyun-u Jamyan ber 

erkim Ing oros Bayiber-tan-u qaXiyan-u dotor-a qarayaljan 
sayulyaqu-bar Jangjab ünemlekü yarun &ayan qayudasu bitig 
bayiyulju bariyulun, sarabüri qarayalfaqu kölösü arban 
Cayasu-bar kelecen toytoju odo edür uruySilan ene kü 
Jamyan-i dayayulun bayulyaqui tugai egünü tula yarun 

éayan qayudasu bayiyulun gadayalayulbai. 

Olan-a Ergüdegsen-ü doluduyar on goyar sarayin arban Jiryuyan-a 


I propose the following translation: 


Jangjab has drawn up and submitted a hand-written white-pa- 
per document to be relied on, for him, Jangjab, of the banner of 
the Sidar Sayid, the Erdene Cin Wang of Tüsiyetü Qan Aimak, 
resident in the Armoury, and also Jamyan, of the banner of the 
Sarayul Güng the Minister, of Secen Qan Aimak, to be appointed 
to look after the compound of the English Russian Mr Pyper. A 
wage of ten notes per month for looking after it was agreed upon, 
and from this day forth he will employ the said Jamyan as his 


5 New York 1923. 
6 Leipzig 1924. 
7 “History of the Autonomous Period in Mongolia”, Ulaanbaatar 1955. 
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assistant, in connection with which he has drawn up this hand- 
written white-paper document to be kept. 

The sixteenth day of the second month of the seventh year of 
Exalted by AIL 


Commentary: i 


Line 1. qoroyan-u seems certainly to be written in this way, and 
I suppose it to be for the more correct qoroyan-u. I am not sure 
of the identity of thei place or unit named as jebseg-ün qoroya. 
Pozdneyev, p. 91, mentions the “New Urga Fortress” situated 
about one and a halfiversts east of Urga. Old Jambal® refers to 
the “present-day armoury” (ojoormüH 39BCTHÄH Oaünmu) near 
which was situated the old Shabi prison, in the direction of the 
Selbe. These references may be to two places or to one and the 
same place, but it would be merely guesswork to see a connection 
with our jebseg-tin qoroya. 

Line 3. I am not sure how to translate the words sidar sayid. 
S. Narangerel's Auri m-Monroj-Opoc xyyJ1b مناد‎ Tomb” gives the 
modern equivalent "Vice-minister", and this equivalence is con- 
firmed by newspaper evidence. Y However this does not seem ap- 
propriate in our document. For one thing, the term for vice-minis- 
ter or deputy minister in contemporary documents is ded sayid. 
Secondly, sidar sayid apparently refers in contemporary docu- 
ments to a top-ranking official. See for instance “Schools” no. 85 
where the Sayin Noyon Khan is addressed in an order emanating 
ultimately from the King of Mongolia as arap cai وج‎ 
1۳۳۳۲۲۲۵۲ cal] MaHali SaMHbI T3pTyyH ہی‎ TYM3HX3H HOMyH 939H 
cam HoéH xaan, that is: “Sidar sayid and Prime Minister, First 
Minister! of our Ministry, the Tümenkhen Lord of Religion, the 
Sayin Noyon Khan”. Hence it seems to me that sidar sayid is prob- 
ably a term inherited from Qing imperial times and is the Mongo- 


8 Geren! Kambansın Apua, "Old Jambal’s Tales", Ulaanbaatar 1959, p. 27. 
See C. R. Bawden, “Tales of an Old Lama”, Tring, U. K., 1997 (Buddhica 
Britannica, Series continua VIII). 

9 Title also given in English (English-Mongolian-Russian Legal Dictionary) 
and Russian, Ulaanbaatar 1994. 

10, For example, YHH no. 299 for 22 December 1990 mentions D. Ganbold 
as ToprvvH marap cali or Chief Deputy Prime Minister, the rank he held 
at the time. (See A. J. K. Sanders, Historical Dictionary of Mongolia, Lan- 
ham, Md. & London 1996, p. 74). 
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lian equivalent of Chinese # HU X E (for which see, for exam- 
ple AB 18 X & p. 312). This is translated in Mathews’ Chinese- 
English Dictionary as “Grand Chamberlain” and in Brunnert and 
Hagelstrom’s Present Day Political Organization of China as “Ad- 
jutant General”. J. Tömörtseren includes mayap car in a list of 
words rendered obsolete by the Mongolian revolution, from 
which I infer that the term as revived today is not closely con- 
nected with its pre-revolutionary meaning. I do not have an equiv- 
alent of the term as used in Autonomous Mongolia, and so prefer 
to leave it untranslated. The present document must refer to 
Namsrai Wang, Minister of Justice, although in “Schools” no. 51 
we find him entitled »xyH Bau rather than Tag Ban. So we see that 
Jangjab identifies himself by the banner and aimak to which he 
belongs, though living in Urga. 

Line 5. The Sarayul giing must be one Damdinjav or Damdinjab, 
for whom see “Schools” nos. 79 and 80. I have not identified his 
ministry. Jamyan is identified in the same way as Jangjab. 

Line 6. The writing of ing oros is unmistakable though oros 
(Russian) has the beginnings of a hook to the right, as if to sug- 
gest that the writer perhaps intended to write ulus (country), but 
decided against it. Ha yuc is used for "England" in "Schools" no. 
74. To describe Mr Pyper as a sort of Russian was probably nor- 
mal at the time. See for example A. S. Kent, Old Tartar Trails, 
p. 48: “Any foreigner who is not Chinese is classed as a Russian’. 

Line 7. I have not previously met the expression yarun 5375 
gayudasu, which I render as “hand-written white-paper docu- 
ment”, but suppose it to mean something like “agreement” or 
“contract”. 

Line 12. One might expect the spelling ergügdegsen in the reign- 
title of the Mongolian monarchy. 

I hope that this paper, which is of minor significance in itself, 
may help to recall to Professor Jagchid the days we spent working 
together over thirty years ago, and I offer it to him in respect and 
affection on the occasion of his eightieth birthday, 29 March 1995. 


11 See his article Opuuu narmitu Monron XƏJHAÄ vruiiu CAHTHÄH CyJUHUI, 
“Studies in the Vocabulary of the Contemporary Mongolian Language”, m 
Studia Mongolica V, 1, 1964, p. 41. 

12 Shanghai 1919. 
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A Set of Manchu Documents Concerning a Khokand 
Mission to Kashgar (1807)* 


1 


by 
NICOLA DI COSMO 
(Harvard University) 


| 

After the Qing armies pacified the Northwest, or Xinjiang, around 
1760, thé Qing government established separate but closely con- 
nected centers of administration in the Ili valley, Urumai, and 
Kashgar. They were all part of a system of colonial administration 
which, ecially in Kashgaria, south of the Tianshan Mountains, 
relied on local administrators known as bek. The international 
situation in the region was one of considerable tension due to the 
expansionist mires of both Russia and the khanate of Khokand, 
and to the militarization of the region following the Zhunghar 
wars. In this context, the Qing had primarily two goals: the preser- 
vation of the integrity: and security of the borders, and the collec- 
tion of taxes to provide for the garrisoning of the area. From the 
1760's to the 1820's the system of indirect rule through the beks 
seemed to satisfy both demands. 

In this context, significant aspects of the relationship between 
the Qing forces and the pre-existing political elites found expres- 
sion in a language typically associated with "tribute". That is to 
say, the, emperor, through his representatives, would “extend 
favors”, “bestow his grace”, and provide “encouragement to virtu- 
ous behavior” (that is „gifts and rewards) upon his newly acquired 
“alien” subjects, as well as neighboring foreign potentates. Be 
they foreign envoys, nomadic chieftains, or urban administrators, 
these subjects had to recognize his boundless virtue, present gifts, 
and ابی‎ to him. The locus where this relationship was played 


* I would like to express my gratitude to Professor Saguchi Töru, who 
allowed me to see and publish the documents presented in this paper. 
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out was not the Qing imperial court, but rather the centers of 
local administration at the frontier. 

This consideration poses an important question. Few would ar- 
gue that local politics at the borders, granting titles to local lead- 
ers, extending commercial privileges, requiring the performance 
of certain rituals in front of local Chinese officials, are not part 
of the tributary system. But this local dimension has hardly been 
investigated. The discussion over the “tribute system”, has typi- 
cally been court-centered, and the frontier regions have been 
often regarded merely as the place where centrally adopted politi- 
cal solutions were partly enacted. Here I wish to focus on the 
“tribute system” in frontier administration, intended not onlyasa 
reflection of centrally planned policies, but as an integral part of 
local politics as well. : 

The overriding concern of the Qing administration in Xinjiang 
after the conquest was one of security. With less than adequate 
military and economic resources to control an alien, hetero- 
geneous, and potentially hostile population, and with an uneasy 
relationship with neighboring states, border and internal security 
were absolute requirements for the successful establishment and 
preservation of Qing rule in the region. The choice of indirect 
rule adopted by the Manchus for the administration of southern 
Xinjiang allowed the Muslim ruling elite to retain their traditional ` 
political and social rank. But, if they were kept in power as a 
class, the destiny of single individuals and their families was 
largely determined by their access to the higher ranks of the ad- 
ministrative ladder. Appointments, though formally approved at 
the metropolitan level, were de Jacto determined at the local level. 
Higher appointments gave the recipients access to lucrative Op- 
portunities! from bribes obtained from local merchants to partici- 
pation in the periodic court visits.? Moreover, the Qing tried to 
guarantee border security by keeping good relations with no- 
madic groups. Thus, Kirgiz nomadic tribal leaders were allowed 


1 Sanada Yasushi MHS, "Sósetsuki shin bek sei kara mita kashugaria oas- 
hisu bunka,” in Nairiku Ajia Nishi Ajia no shakai to bunka, ed. Mori 
Masao (Tokyo: Yamakawa Shuppansha, 1983), pp. 437—457. 

2 Hakim beks of the fourth rank and above and other beks of the 6th rank 
and above were allowed to participate in the court visits. 
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to retainıaccess to urban markets, which were a significant and 
tradition: source of income. 


' The documents? 


In the present paper T introduce a set of unpublished Manchu 
documents that shed light on the diplomatic relations between 
the Qing! and the khanate of Khokand during the reign of Alim 
Khan (1799-1809), which comprise a memorial to the throne and 
six other diplomatic documents with translation, romanization, 
and facsimile text in Manchu. The importance of these materials 
in enhanced by the fact that the mission recorded here is not 
mentioned, to the best of my knowledge, in the official sources. 
The memorial was written by the Qing officials in Kashgar, 
whose Manchu. names are Jin, I, and Ai. Jin is certainly Jin- 
chang #& (? - 1828), a Manchu bannerman of the Plain Blue 
Banner from the Aisin Gioro clan, who was first appointed as 
Agent baita icihiyara amban, Ch. banshi dachen WEKE) 
in Ush in the tenth year of Jiaqing (1805), and then, the following 
year, was appointed Assistant Military Governor in Kashgar (Ma. 
hebei amban, Ch. canzan dachen S#RAE).t The identity of the 
official called Iis uncertain. The likelihood is that this is Yi-chong- 
a giis 5 — 1829), also a Manchu of the Plain Blue Banner from 
the Aisin Gioro clan who served as Agent (banshi dachen) in Ush 
from the fifth to the ninth year of Jiaqing. Then he was apparently 
recalled to the capital, and appointed Assistant Military Governor 
(canzanidachen) in Ush i in the fifteen year of Jiaging (1810). Pos- 
sibly in between his appointments in Ush he might have served 
in some ‘capacity in Kashgar. The third person, Ai, is certainly Ai- 
sing a S£. who in 1806 was appointed aisilame baita icihiy- 





3 This set of documents is part of a larger collection, which is described in 
Nicola Di Cosmo, ports from the Northwest: A Selection of Manchu 
Memorials from Kashgar (1806-1807). Papers on Inner Asian no. 25. 
Bloo r: Research Institute of Inner Asian Studies, 1993. 

4 Li Huan Æ #, Guochab qirian leizheng chubian M اتا‎ EM IA Y) Mi 316, 
32a—38b. Rpt. in Qingdai zhuanji congkan, W fi W ig té H vols. 127-191. 
Taipei! Mingwen shuju, 1985. 
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ara amban (that is, bangban dachen WAKE, or Assistant 
Agent?) which was a deputy to the Assitant Military Governor.® 

The other documents comprise a letter from ’Älim Khän to the 
Qing officials with their reply; a letter from ’Älim Khan to the 
hükim bek" of Kashgar Iskandar, and the latter's reply; and a letter 
from "Omar Bek, younger brother of Alim Khan, to the hakim 
bek of Yarkand Yünus, and Yünus's reply. With the exception of 
the reply to "Álim Khän by the Qing officials, which was written 
in Manchu, the documents from Khokand were written in Persian, 
while the documents from the häkim bek Iskandar and Yünus 
were written in "Muslim language", that is, Turkic Chaghatai lan- 
guage in Arabic script. These documents were all translated cer- 
tainly into Manchu and perhaps also into Chinese, and then sent 
to the emperor as attachments to the memorial. 

From the memorial we learn that, in March 1807, a diplomatic 
mission from Khokand reached Kashgar. This was headed by two 
men: Maimet Nizar and Maimet Boba, about whom not much is 
said except that they were mullah, that is, members of the reli- 
gious elite, and enjoyed the trust of 'Álim Khan. Further details 
of these two men, however, are not known to us. According to the 
memorial, the purpose of the mission was to express Khokand's 
subordination to the Qing emperor, following the protocol and 
language of what is commonly referred to as “tributary system”. 


5 William F Mayers, The Chinese Government: A Manual of Chinese Titles, 
Categorically Arranged and Explained, with an Appendix. (lst ed. 
Shanghai, 1897. Rpt. Taipei: Ch'eng-wen, 1966), p. 103, no. 561. 

6 For the main official posts of the Qing administration in Kashgar see 
among other works, Qinding Xinjiang shilue K 3E Fi 8 # ۷۶ 3, 13b and 

. ff. (Rpt. in the series Zhongguo bianjiang congshu, vols. 11.1—11.2. Tai- 
pei Wenhai chubanshe, 1965); and Lin Enxian ۶۴ & FA, Qingchao zai Xin- 
jiang de Han Hui geli zhengce WWE ¥ HH KM BRR, Taipe, 
1988. 

7 This was the most prestigious title for Muslim administrators. The term 

means ‘governor’, ‘ruler’, ‘mayor’. See Lin Enxian, op. cit., p. 73; Saguchi 

Toru # O XÉJühachi-jükyü seiki higashi Tokurisutan shakaishi ken- 

kyü, p. 111 (Tokyo: Yoshikawa Kobunkan, 1963); Qinding xiyu tong- 

wenzhi 9 E 5 R [d] X 35, vol. 1, p. 735 (Tokyo: Toyo Bunko, 1961 1963). 

He succeeded his brother as ruler (Khan) of Khokand from 1809 to 1822. 

For a broader perspective on the tributary relationship between China 

and Central Asia Joseph Fletcher, Jr, “China and Central Asia, 1368— 

1884," in The Chinese World Order, ed. John K. Fairbank, pp. 206-224 

On the tributary system under the Manchus see John K. Fairbank and 

Ssu-yu Teng, "On the Ch’ing Tributary System," Harvard Journal of Asi- 
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The letter by ’Alim Khan addressed to the Qing representatives 
resident in Kashgar is also styled in the language of tributary rela- 
tions. Inthe first place, "Alim refers to himself with the title of 
Bek rather than Khän, even though he had himself consciously 
chosen that title when he succeeded to his father Närbäta Bek. 
The use of a lower title is a clear sign of subordination. Moreover, 
Alim says that following the example of his grandfather Erdeni 
Bek, he also sends enyoys to express filial behavior towards the 
emperor jand to wish the everlasting peace of the emperor. 

These ‚words not only appear in the memorial to the throne, 
where we might expect the Qing officials might have used such a 
language as a matter of convention, even though the other party 
had no intention of eapressing subordination. But they appear in 
the translation of the Persian letter written by "Alim Khan, sent 
to the court appended to the memorial. Though one would need 
to see the original text, the likelihood is that the translation did 
not deviate excessively from the original, and that both 'Alim's 
change of title and hisluse of tributary language were indeed con- 
form to the letter of the original text. 

The reply sent to "Álim by the Qing officials confirms the asym- 
metric nature of the relationship. In it is said: “Expressing endless 
gratitude for the grace of the great emperor and imitating your 
grandfather and father you, Bek, have filially and respectfully ap- 
pointed envoys. We rejoice and praise you.” 


The historical background? 


| , 
At this point we should recall that the khanate of Khokand was 
by no means a power to trifle with. After the Qing conquest of 


U 
atic Studies 6.2 (June 1941), pp. 135-246 (Rpt. in Ch’ing Administration: 
Three Studies [Cambridge: Harvard University Press, 1968], pp. 107-218). 
10 For this section I have relied, besides those already mentioned, on the 
following works: Saguchi Töru, “The Eastern Trade of the Khoqand Kha- 
nate,” Memoirs of the Research Department of the Toyo Bunko 24 (1965): 
47-114; Pan Zhiping if 1# ¥, Zhongya Haohan guo yu Qingdai Xin- 
jiang jr 25 ۶ = وو‎ $ E HE (Beijing: Shehui kexue, 1991); Joseph 
Fletcher, "Ch'ing Inner Asia” in The Cambridge History of China, vol. 10: 
Late Ch'ing, 1800-1911, Part Ted. Denis Twitchett and John K. Fairbank 
(Cambridge: Cambridge University Press, 1978), pp. 58-90. 
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Eastern Turkestan, both the Kirgiz nomadic tribes that lived in 
the southwestern area of the region, between Kashgar and the 
Ferghana valley, and the kingdom of Khokand, paid allegiance to 
the dynasty and accepted a tributary status. In the past the Kirgiz 
had suffered much at the hands of the Zhunghars and Kazakhs, 
and the Qing conquest offered them the chance to recover lost 
territories. They never achieved a degree of political union but 
were divided into a number of tribes. In the Qing sources they 
are recorded as Burut, and generally divided into the Five Eastern 
and Fifteen Western tribes, living in as many otoks.!! 

After 1760, the Kirgiz became a serious problem for Khokand. 
Merchants from Andijan were subject to continuous attacks and 
robberies at the hands of the nomads, in particular the powerful 
Edegene (Edigenü) tribe adjacent to Ferghana, and the lack of 
safety soon became the main justification for the Khokandian mil- 
itary campaigns against the Kirgiz. The Qing's position in this dis- 
pute was one of mediation. The Manchus also guaranteed the 
merchants' safety once they had crossed the border into Kashga- 
ria. Often, however, Kirgis attacks and robbery were used as an 
excuse by dishonest merchants to claira reparations and reimbur- 
sement from the Qing. The khanate of Khokand used force 
against the nomads, sent colonists to occupy their lands, and re- 
cruited them into the Khokandian army, eventually incorporating 
several tribes as its subjects. After the Qing had consolidated 
their civil and military structure, security problems between Kir- 
giz and Khokand were gradually overcome, or in any case lost 
their political edge. Both had open access to a number of markets 
in the Qing dominions, at cities such as Yarkand, Aksu, Ush, and 
of course Kashgar. Khokandian merchants were actively involved 
in East Turkestan trade. In Ush they traded with Burut tribesmen, 
and in Aksu they traded in jewelry. Burut merchants mostly sold 
cattle, hides, and sheep. Traders from Tibet and Khokand arrived 
daily in Yarkand, where the bazaar streets stretched for miles. 
Generally speaking the Alty Shar (six cities) of Kashgaria were 
open to trade, but not Turfan, Khomul, Kharashar, or Kucha. 


11 Camille Imbalt-Huart, Recueil de Documents sur l'Asie Centrale, pp. آ16‎ - 
167. (Paris 1881. Rpt. Amsterdam, 1970). 
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Trade constituted the main source of income for the Khokand 
government. "Alim Khan (1799—1809)!? was particularly greedy, 
and subjected the merchants to enormous vexations in order to 
raise money for his military build-up. He made himself the repre- 
sentative of the merchants vis-d-vis the Qing representative in 
Kashgar, managing to obtain the complete remission of commer- 
cial fees; but keeping for himself a share of the profits. Although 
the Qingihad not raised commercial fees, but rather lowered them 
with respect to past practices, Khokandian merchants resorted to 
every possible means مار‎ avoid paying them, by either submitting 
false declarations as to the volume and value of the merchandise 
traded, or by bribing the border and market officials. The local 
Muslim administrators were often in cahoots with them, and ex- 
pected to receive a part of the profits. 

The reign of "Alim Khan and the rapid growth of Khokand were 
also characterized by a policy of ruthless exploitation of the 
merchants. Control over trade with China was achieved by terror- 
izing foreign merchants who passed through Khokand on their 
way to Xinjiang, in particular those who tried to use the Pamir 
route from Bukhara and Badakhshan. ’Alim had used his political 
privileges to make sure that Khokandian merchants received from 
the Chinese authorities the tax exemptions normally given to trib- 
ute missions. On the other hand, "Álim taxed his own merchants 
to the bone. The Khokand control over trade also brought to the 
establishment of the so-called khudaidad system in Kashgar, 
which was in effect a'measure for the extraterritorial regulation 
of trade.? As trade in silken fabrics, tea, and rhubarb was teem- 
ing, the profits were enormous. Moreover, some Khokandian peo- 
ple settled in East Turkestan, cultivated land, and married Uyghur 
women, they retained contacts with Khokand, and formed a sepa- 
rate community in western Kashgaria. 

"Alim Khän’s policy'vis-d-vis the Qing was ambivalent. On the 
one hand, Khokand’s interest was to keep and possibly increase 


12 He was the first Khan of Khokand, whereas previous rulers had retained 
the more modest “bek”. Since Alim was the first to adopt the khan, the 
khanate of Khokand Officially begins with his reign. Though his reign is 
traditionally dated to 1809, according to some he reigned until 1811; see 
Pan ing, Zhongya Haohan guo yu Qingdai Xinjiang, p. 178. 

13 Sagucl i, “Eastern Trade”, pp. 86-89. 
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its control over trade with Kashgaria. Moreover, he was engaged 
in an ambitious expansionistic project at home against rival 
central Asian kingdoms. In 1803, for instance, as he was carrying 
out. his military conquest of Tashkent, Khokandian representa- 
tives were sent to Kashgaria to join the delegation of Muslim beks 
that was going to the capital to attend the periodic audience with 
the emperor. Another similar delegation was dispatched in 1809— 
1810.14 These steps were meant to strengthen the peaceful rela- 
tionship with the Qing, which was carried out even though it 
meant acceptance of a tributary, hence lower, diplomatic status. 

On the other hand, Khokand harbored territorial ambitions over 
Kashgaria. It continued to host the descendants of the Hojas of 
Kashgar, former rulers of the region, and remained a haven for 
political refugees from Xinjiang. Political ambitions took a more 
concrete form as the khanate actively supported the Jihangir re- 
bellion (1820— 1828), and was always ready to lend a helping hand 
to seditious movements. 

China's interests in the region were primarily tied to security, 
and secondly to trade regulation. While a series of measures were 
undertaken to limit and keep track of the foreign merchants en- 
tering Kashgaria, such as the issuance of permits, tariffs were 
kept generally low. Moreover, there was widespread bribery of 
both border officials and local Muslim officials in charge of super- 
vising trade, which allowed merchants to elude fees and taxes. 
Finally, it seems that Qing officials frequently gave in to what 
must have been a fairly aggressive pressure to lift commercial 
fees. As the stern Qing official Na-yan-cheng 3/255٨ remarked, the 
Manchu ambans tended "to regard tariff exemption as a means 
of taming Khokandian merchants." Concern was raised among 
the Qing authorities when it appeared that trade imbalance was 
causing silver to flow from China into Central Asia. Responding 
to a long established tradition of opposition to the outflow of 
bullion, they required that Chinese goods be paid in silver, or that 
trade with foreign merchants be limited to barter." Nevertheless, 


14 Pan Zhiping ¥# © ¥, “1759-1820 nian Qing yu Haohan de guanxi” [1759— 
1820] ۴ھ‎ t RS Æ 2 8 K, Xinjiang shehui kexue 1985.2, p. 89; and also 
Pan Zhiping, Zhongya Haohan guo yu Qingdai Xingiang, p. 51. 

16 Saguchi, "Eastern Trade", p. 82. 

16 On the issue of the export of currency metals, see Robert M. Hartwell, 
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concerns about bribery, for which much of the blame was later 
laid on the hdkim beks and other high-ranking local administra- 
tors, as well as smuggling and trade imbalances, seem to have 
been tolerated (if not actively encouraged) by the Qing represen- 
tatives until the 1820's. Protracted political upheaval from 1820 
until 1828, which disrupted the delicate balance in the region, 
called for a stricter control over the local administrators, as well 
as foreign relations and trade regulations. However, Qing re- 
sources the region remained relatively limited, and, after a 
peace treaty was concluded between the Qing and Khokand in 
1832, the latter remained determined to control regional trade. 
Khokand also continued to present a serious threat to the Qing 
border, and to support internal and external enemies. 


۱ Significance of the documents 


Given the actual balance of power in the region, the language of 
subordination, and in: particular ’Alim’s renouncing the title of 
Khän, is explained, then, by a rationale derived not only from the 
Chinese tradition of foreign relations, but especially from consid- 
erations contingent to the circumstances. 

usi تس‎ mibsion provides a classic example of obtain- 
ing commercial privileges via political means, and shows how the 
question! of tribute vis-à-vis trade is more complex than it is usu- 
ally assumed. The emissaries interact with the Qing representa- 
tives on three different levels. First, they exchange gifts; then, 
they ask for the remission of commercial fees; finally, they are 
the bearers of correspondence with local Muslim officials. This 
is, however, a "frontier" situation, not a court audience, and the 
less formal protocol is reflected in both language and ritual. The 
two envoys brought gifts to the Quing officials: camel hair cloth, 
marmot furs, sugar, pine nuts, and grapes which - the officials 
note - were immediately converted into cash to be used for offi- 
cial purposes, In exchange they received silk, whereas ’Alim Khan 


“Foreign Trade, Monetary Policy and Chinese Mercantilism”, in Collected 
Studies on Sung History Dedicated to James T. Liu in Celebration of 
His ام‎ Birthday, ed. Kinogawa Tsuyoshi (Kyoto: Dohosha, 1989), 
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was sent some valuable type of black satin. There seems to be no 
special ritual associated to the presentation of the tribute, and 
the word for "tribute" itself is somewhat ambiguous. The authors 
of the memorial use the Turkic form belek, which also means gift, 
rather than expressions which might convey the more traditional 
sense of tribute to the emperor or to a superior, such as the 
Manchu alban jafambi (Chin. jingong BER). This form is widely 
used in the memorials to indicate gifts brought to the Qing offi- 
cials in Xinjiang. 

Besides the gifts received in exchange, the envoys also asked 
for, and obtained, what is recorded in the memorial to the throne 
as an “exemption from taxation for the few furs and other goods 
they had brought.” Normally this would be all that the record 
says. But in the letter to "Alim by the Kashgar officials it is clearly 
said that taxes had been lifted on over one hundred loads of 
merchandise. This allows us to establish that the size and value 
of the commercial value of the mission was by no means trifling. 
The gifts that the envoys brought, then, were not economically 
important in themselves, but became so since they were part of 
the “language” of tribute which was the only medium through 
which the tax exemption could be granted. It derives that "Alim 
Khän, in order to achieve his goal to increase Khokand's control 
on trade and traders, could exploit the "tributary" mechanism of 
obtaining commercial privileges by political means, and that this 
could be determined at the local level. 

This was a price that the Qing, at least initially, were willing to 
pay. Only in 1809 the total tax exemption status granted to tribute 
missions was replaced with a more limited exemption which 
could be applied only to half of the total volume of the merchan- 
dise. Looking at the issue from the Qing side, commercial rela- 
tions guaranteed border security. But the language and the "envi- 
ronment” of tributary relations also constituted an invisible bar- 
rier between Khokand Muslims and Kashgar Muslims, in particu- 
lar the local beks whose loyalty was a matter of deep concern to 
the Qing government. This invisible barrier was supposed to keep 
the bek close to the Qing, and as separate as possible from the 
people on the other side of the border. The local officials had 
to align themselves with a political tradition different from the 
conventions and symbolic system of Muslim and Central Asian 
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societies By doing so, they were forced to establish a political 
(and also cultural) distance between themselves as subjects of 
the Qing, and other Muslim powers. The häkim bek of Kashgar, 
Iskandar, said in his reply to ’Älim: “the ambans were very happy 
that you; sent envoysito ask after their health, and to seek the 
peace of the great and sacred emperor.” The tone of this letter 
shows that it had been written by a Qing subject, but it also 
shows, in a subtler way, that the Qing officials needed the knowl- 
edge and expertise of the local beks in the diplomatic relations 
with e and made use of them as part of their foreign 
relations strategy. We should also notice that the gifts received by 
the hakim beks of Kashgar and Yarkand were not inferior in value 
to those'received by the Qing ambans: a clear evidence of their 
role in diplomatic relations and of their high status. Later on, as 
it became obvious that some beks were conducting secret deal- 
ings with Khokand, their ability to be active in foreign relations 
was curtailed. 

In connection with the relationship between "Omar Bek and 
Yünus, we should mentioned that a few years later they became 
respectively khan of Khokand and hakim bek of Kashgar. The two 
apparently connived in 1813 to allow Khokand to increase its hold 
on trade by replacing the khudäidad, who was just the head of 
the Khokandian merchant community in Kashgaria, with the of- 
fice of a. qadî bek who would directly collect taxes from the Kho- 
kandian merchants. This request, however, was rejected. Yünus 
was alse accused of ‚having bought government land, while he 
was the governor of Kashgar, and sold it illegally to people from 
an (Ge, Khokand).!7 Clearly, the friendship between Kho- 
dian 'rulers and Kashgarian beks could directly harm Qing in- 
ee and undermine Manchu rule in the region. 

From the above we can draw the following conclusions. First, 
the diplomatic relations with Khokand could be managed by the 
Kashgar office, i.e., at the local frontier level. Every exchange of 
correspondence مھ‎ transmitted to the court, but the fact that 
the Kashgar ambans took it upon themselves to reply to "Alim 
Khan's letter shows that they had the authority to conduct foreign 
relations. Secondly, the exchange of correspondence conformed 


17 Saguchi, “Eastern Trade”, pp. 96 and 85. 
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to the principle of what is known as the “tributary system.” The 
state of Khokand accepted a subordinate status, and its ruler, 
Alim Khan, renounced the title of Khan for Bek. Third, the use 
of this language, however, does not derive from an ideology of 
universal rulership, but should be at least partly ascribed to mo- 
tives that emerge from the specific historical context. Fourth, the 
real purpose of the diplomatic mission was commercial and the 
use of such a language was meant to ensure the political protec- 
tion to make all goods carried by the mission members tax-free. 
This was an essential element of "Alim Khan's self-strengthening 
project, since Khokand's ability to control the flow of trade de- 
pended on its ability to maintain good diplomatic relations. Fi- 
nally, the language of tribute created a special environment which 
not only stressed Chinese superiority, but constituted an invisible 
barrier to interpose between the Muslims of Kashgar and other 
Muslims of Central Asia. In the context of border relations, such 
a language can be seen not just as a reflection or embodiment of 
ideological notions of cultural and political superiority, but as a 
factor that depended upon and informed a specific historical situ- 
ation. It was, in sum, a protocol, a system that made sense at a 
particular time, with real people, acting according to their own 
interests. 


Romanization and Translation of the Documents 


DOCUMENT 1: MEMORIAL TO THE THRONE 


Romanization 


[1a] 
aha jin. i. ai gingguleme 
wesimburengge. hoohan-i beg ailim-i baci elcin takürafi beleg alibume 
jihe babe 
donjibume wesimbure jalin. jakan karanggui karun-i hiya $arhüda. hoohan-i 
elcin maimetnizar. maimetboba sebe tuwasatame ahasi de acanjifi niyakürame 
alarangge. meni ailim beg-i gisun daci mini mafa erdeni bai c1 ebsi 
ertele. jalan halame ۱ 
amba ejen-i mohon akû kesi be alihai jihe. ailim bi mini mafa amai 


[1b] ۱ 


yabuha ginggun ijishün-i doro be alhüdame umesi gingguleme 
hukSeme ofi. cohome maimetnizar membe takürafi ini funde 
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amba ejen-i tumen elhe be baime. ambasai saimbe fonjime alibuha 
beleg be bargiyarao seme hengkiáeme baime alafi. aha jin. i 
ai de to ung juwete defelinggu tarbahi sukü juwete afaha 
tan Satan juwete Tarsi: hûri. mucu juwete fala. parsi hergen ilan 
afaha be suwaliyame! alibuha be. ahasi muruáeme ubaliyambufi tuwaci. ailim 
enduringge ejená tumen elhe be baime. ahasi-i saimbe fonjime. ailim-i 


deo eimeri. yerkiyang ni akim beg yunus-i sarmbe fonjime. maimetnizar sei 
ee be akdarao seme ar[a]habi. ede aha jin ai de 

alib to Zung nı jergi jaka be we songkoi hüda arafi. siden-i 

baitalara de belhebuhe. elcin maimetnizar. maimetboba se ceni gaifi 

gajiha majige furdehe-i jergi jakani cifun tatara be huwebureo seme 


[2a] 


baime ofi. ahasi [ 
au ejen-i kesi fulehun be badarambume. cifun tatara be guwebuhe ci 
tulgiyen. ahasi kooli songkoi maimetnizar. maimetboba sebe sarilafi 


[2b] | 
niktongga suri emte defelinggu Sangnaha. karu ailim de bure 
amba suje juwe defelinggu. isu juwe defelinggu. afabure bithe 
israndar. yunus. ailim. eimer de bure hoise hergen-i jasigan 
jaka be suwaliyame maimetnizar sede afabufi ailim. eimer sede gamabuhabı. 
uttu ofi. ailim. ahasi de alibuha de bithe juwe afaha. 
ailimd deo eimer yurlus de bure bithe emu afaha. israndar. yunus. 
karu ailim. eimer de bure hoise hergen-i jasigan jise emte 
afaha. muru$eme 0 9 bithei jise sunja afaha. ahasi 


[3a] 
ailim; de afabure bithei jise be suwaliyame gingguleme 
tuwabume ibebuhe, erei jalin gingguleme 
wesimbuhe. saicungga feng&en juwan juweci aniya juwe biyai ice ilan de 
wesimbuhe. ineku aniya duin biyai juwan de alime gaiha 
fulgiyan fi-i pilehe 
hese saha sehe. 


Translation 

Your humble servants, Jin, Yi and Ai respectfully memorialize to inform 
Your Imperial Majesty that ambassadors have been sent from the Bek of 
Khokand, "Alim, and came to present belek.!® Recently the Imperial Guard 
Sarhtda, of the military station of Karanggu, escorted the Khokand emis- 
sarles Maimet Nizar and Maimet Boba to meet Your humble servants. They 
knelt down and respectfully presented the following report: 

"These are the words of our 'Álim Bek: ‘From the very beginning, that is 
from the time of my grandfather Erdeni Bai up to now, generation after 
generation have come to receive the ınexhaustible grace of Your Imperial 
Majesty. I, "Alim, imitate the filial and respectful behavior of my father and 
grandfäther, and very respectfully express my gratitude.” He has especially 
appointed Maimet Nizar and the rest of us to request on his behalf the 







5 کے SIS‏ دہ 

18 Turki¢ word for “gift; or "tribute". Géi Y, ۲ 
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everlasting peace of Your Imperial Majesty. Inquiring after the health of 
the Councilors, we beg [you] to receive the belek that we have presented.” 

They have comprehensively presented your humble servants Jin, Yi, 
and Ai, with two bolts each of camel hair cloth (to Zung),!? two pieces 
each of marmot pelts, two strips each of sugar,” two plates each of pine 
nuts and grapes, and three sheets of Persian writing. 

After we made a rough translation [of the documents], and examined 
[them], ıt was written: “Alim wishes the Sacred Emperor's eternal peace, 
inquires about the health of your humble servants, and ’Älım’s younger 
brother 'Omar inquires about the health of the hakim bek of Yarkand Yü- 
nus, please trust the words reported by Maimet Nizar and the others." 

Thereafter, the camel hair cloth and other things presented to your 
servants Jin and Ai were converted in cash as is custom and [the cash] 
preserved for official use. 

The envoys Maimet Nizar and Maimet Boba brought [goods] with 
them. Because they requested that payment of duties on a few furs and 
other things they had brought with them be waived, your humble servants 
extended the alms and grace of the Sacred Emperor, and granted exemp- 
tion from the duties. Moreover, your humble servants feted Maimet Nizar 
and Maimet Boba according to the regulations, and granted them one bolt 
each of fine Nankıng silk. We entrusted to Maimet Nizar and the others 
two large bolts of silk, two bolts of black satin, and a document of commis- 
sion to give as reward to ’Älim. Yünus and Isk’andar entrusted letters in 
Muslim language as well as other things to give as thanks to "Alim and 
’Omar. We urged [the emissaries] to take [these things] to 'Álim and "Omar 

Therefore we respectfully offer altogether for your examination the 
original document ’Älim presented to your humble servants, which is two 
pages; the letter ’Älim’s younger brother 'Omar sent to Yünus, which is 
one page; the draft letters in Muslim language sent by Isk’andar and Yünus 
to thank 'Álim and ’Omar (one page each); the rough translation of all 
these documents which [total] five pages; and the draft document of com- 
mission from your humble servants to ’Älim. On this account we respect- 
fully memorialize. 

Submitted on Jiaging, twelfth year, second month, third day. 

In this year on the tenth of the fourth month, the imperial edict written 
in vermillion ink was received, which said, “Noted.” 


19 
This is the Manchu transliteration of Chinese tuorong کل‎ £X. I am grateful 


to Dr. Giovanni Stary for the helpful suggestion. 
20 tan is Chinese # for "sugar". 
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DOCUMENT 2: LETTER BY "ÀLIM BEK 


| 
Romanization 


[1a] ; 
| ' hoohan-i beg ailim gingguleme 
kaXigar de tefi hoise geren hoton-i baita be uherileme icihiyara 
hebei ambasa de aliburengge. ailim mini mafa erdeni bai ci ebsi. ta 
seme niyalma takürafi 
amba enduringge ejen-i tumen elhe be baime. ginggun ijishün-i yabuha 
bihe. te ailim bi gingguleme mini hanci akdaci ojoro niyalma 
gazanaci molo maimetnizar. duguwan beg molo maimetboba sebe 
mini funde : 


[1b] 
amba enduringge ejen tumen elhe be baime. ambasai saimbe 
fonjime unggihe mini bade 
amba enduringge ejen-i hüturi 
abkai karmataha kesi de. eiten baita gemu güniha ici keksebumbi. 
maimetnizar sei anggai alaha gisun be akdarao. ereı jalin 
gin eme alibuha. 
dolo bibuhe. 
Translation i 
The Khokand Bek "Alim respectfully presents [this report] to the counci- 
lors resident in Kashgar ih charge of the affairs of all Muslim towns. Ever 
since the time of my grandfather Erdeni Bai up to now we have behaved in 
a honest and filial manner, uninterruptedly delegating people to wish the 
everlasting peace of the great and sacred emperor. Now, I ’Älim have respect- 
fully assigned a task to the khazdnaci?! Mullah Maimet Nizar and the divan 
bek Mullah Maimet Boba, who are trustworthy men close to me. I dis- 
patched them to represent me in requesting the everlasting peace of the impe- 
rial majesty and in inquiring after the health of the ministers. In my country, 
with the great and sacred emperor’s good fortune and grace protected by 
heaven, in every matter we are made happy according to everybody's expec- 
tations. 
Please trust the words fepóried by mouth from Maimet Nizar and the oth- 
ers. On this matter I have respectfully reported. 
Encloséd. 
١ 
١ t 
i E 


21 This vias a treasurer, in charge of the storehouses and of the collection 
of grain revenues. See Saguchi Töru, Jühachi-jükyü seiki higashi Tokuri- 
sutan shakai shi kenkyü, p. 111; Lin Enzian, op. cit., p. 73; Qinding riyu 
tongwenzhi, vol. 1, p. 736. 

22 I assume this to be the correct rendering of Ma. duguwan. This was a 
controller of official documents. See Saguchi Têru, “Kashgaria,” Acta 
Asvatica 34 (1978), p. 65. 
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DOCUMENT 3: LETTER BY ’ÄLIM TO THE HAKIM BEK ISKANDAR 


Romanization 
[la] 
ailim-i bithe. 
kaSigari nuktei baita be kadalara amba tuSangga akim 
beg de jasiha. 


akim beg-i beye. nuktei gubci gemu saiyün. meni ubade 

amba enduringge ejen-i hüturi. 

abkai karmataha kesi de gemu elhe sain-1 banjime bi. akim beg-i 
beye inu 

abkai karmataha ujen kesi be enteheme alire be jabarime erehei bi. 


[1b] 
cananggi ubade hüdaSara molo abdulazes jidere (dun de 
akim beg fe be günime. minde buhe jasigan be tuwafi umesi 
urgunjeme gucu-i dolo ele sain oho. ereci mimbe günin de 
tebume ıldun deri jasigan bufi. sini beye1 saımbe safi günin sindaki. 
geli akim beg-i beye 
amba enduringge ejen-i genggiyen be harga$ame genefi. amba urgun-i amasi mariha 
sehebe. bi umesi urgunjehebi. te. mini hanci akdaci ojoro niyalma 
molo maimetnizar sebe taküraha ildun de alam beg saimbe fonjime. 


[2a] 
urgun arame jasigan jasiha. maimetnizar sei anggai alaha gisun be 
akdarao. erei jalin jasiha. 

dolo bibuhe. 


Translation 


A document from 'Álim sent to the officially appointed great hakim bek 
who governs the territory of Kashgar. 

How are the häkim bek and all the people of the land? 

In my place we all live well with the good fortune and heavenly-protected 
grace of the great and sacred emperor. I pray and hope that the hakim bek 
also always receives the weıghty grace protected by heaven. Previously, on 
the occasion of the coming of the merchant Abdulazes who trades here, after 
seeing the letter which the hakim bek in consideration of the old times sent 
me, 1 greatly rejoiced, and my feeling of friendship grew ever stronger. After 
you gave [me] the letter on that occasion showing your concern for me, and 
after.I learned of your good health, I let my mind rest. 

I also heard that the hakim bek in person went to have an audience with 
the enlightened [presence] of the great and sacred emperor, and returned 
with great happiness. I greatly rejoiced. Now, on the occasion of having dele- 
gated Maimet Nizar Mullah and the rest, who are trusted men close to me, I 
sent a letter, written with joy, to inquire after the hdkim Bek's health. Please 
trust the words reported from the mouths of Maimet Nizar and the others. 
On this account I have sent [this letter]. 

Enclosed. 
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DOCUMENT 4: LETTER FROM THE COUNCILORS TO ALIM BEK 


Romanization ۱ 
[1a] 
kasigar de tefi hoise geren hotond baita be uherileme icihiyara 
hebei ambasai bithe. hoohan-i beg ailim de afabuha. beg sini 
beye saiyün. nukte gubci gemu saiyün. meni beye kaSigari gubci 
hafan cooha beg hoise sede isitala. 
enduringge ejen-i kesi hüturi de umesi sain-i tehebi. jakan beg sini 
elcin gazanaci maimetnizar. duguwan beg maimetboba se 
isinyifi: alaha. sini nuktei gubci gemu sain. ba na de umesi 
ekisaka babe safi ambula urgunjehe. gajiha mende alibuha 


[1b] 
bithe be inu tuwaha. beg si 
amba ejen-i kesi be menggi dobori akü hukSeme. sini mafa ama be 
alhüdame. unenggi günin ginggun ijishün-i elcin takürafi 
amba ejemi elhe be baime, dacilame ungginjihengge umesi inu. be labdu urgunjeme 
saišame tuwambi. ede be. sini unenggi gûnin-i hung seme yabuha be 
gûnime. mende alibuha beleg to žung. tarbahi-i jergi jaka be 
gemu bargiyaha. maimetnizar. maimetboba sei baha” songkoi ceni emu 
Longen aciha jakai cifün tatara be guwebuhe. beg si ereci ele 


[2a] ; 
beyebe olhoSome. bajna-i baita be sain-i icihiyame ekisaka teme. enteheme 
amba ejen-i ujen kesi alire be kiceme yabukini. te meni baci maimetnizar 

maimetboba sede niktongga suri amba defelinggu Sangnaha ci tulgiyen. sinde 
bure amba suje juwe defelinggu. isu juwe defelinggu be maimetnizar 


sede afabufi gamabuha. beg si bargiyakini: erei jalin afabuha 


| 
Translation 


A doene from the Councilors resident im Kashgar in charge of the 
affairs of all the Muslim towns sent down to the Khokand Bek 'Álim. 

Bek, how are you, and how is everybody in your land? Ourselves, and 
everybody else in ایس‎ including officers, soldiers, begs and Muslims have 
been تا‎ with good heal th in the fortune and grace of the sacred emperor. 
Recently the emissaries appointed by you, the khazdnachi Maimet Nizar and 
the divan: bek Maimet Boba arrived, and reported that in your land everybody 
is well, and that [there is] great calm m your country. After hearing that, we 
greatly rejoiced. 

We also read the document which [the envoys] had brought and presented 
to us. Bek, prostrating ceaselessly to honor the grace of the great emperor, 
and imitating your father and grandfather, filially and respectfully you ap- 
pointed envoys. The fact that they came to ask for and wish the great emper- 
ors peace is also very [filial and respectful We regard this with joy and 
praise. ' 

In this,matter, in consideration of your honest and sincere behavior, we 
accepted 5 the things you presented as tribute (belek) to us: the camel hair 


23 Read batha. i 
CAJ 41/2 pon 1 
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cloth, the marmot pelts, and the other things. According to the request by 
Maimet Nizar and Maimet Boba, we waived the payment of duties on their 
one hundred loads of things. Bek, from now on you must behave even more 
respectfully, administer well the affairs of your territories, live peacefully, and 
spare no effort to receive the solemn grace of the great emperor. 

Now, from our place we have bestowed on Maimet Nizar and Maimet Boba 
a large bolt of Nanking sılk, moreover, we have entrusted to Maimet Nizan 
and the other two bolts of large silk and two bolts of black satin to be given 
to you. Bek, you must accept [these]. 

On account of this we have entrusted [this letter to the emissaries]. 


DOCUMENT 5: LETTER FROM ’OMAR BEK, YOUNGER BROTHER OF 
ALM BEK 
Romanization 


[1a] 
ailim-i deo eimer beg-i bithe 

amba tuSangga derengge darangga yerkiyang ni nuktei baita be kadalara 

, akim beg-i saimbe fonjime jasiha. akim beg-i beye saiyün nuktei 

gubci gemu saiyün meni ubade ۱ 
abkai karmataha kesi de. meni beye nuktei gubci gemu elhe sain-i banjime bi 

damu ererengge akim beg-i beye 
abkai karmataha ujen kesi be alifi. hüturi feng$en nemebure be erehei bi. 

cananggi ildun de minde buhe jasigan be tuwafi umesi urgunjehe. te 
[1b] 

meni hanci niyalma molo maimetnizar. molo maimetboba se genere ildun de 

sini elhe saimbe fonjime jasiha. ese isinaha manggi. ceni anggai 

alaha gisun be akdarao: 
dolo bibuhe 


Translation 


A document from *Omar Bek, the younger brother of ’Alim, sent to inquire 
after the health of the great, officially commissioned, noble keeper of order 
hakim bek, who administers the affairs of the territory of Yarkand. 

How is the hdkim bek, and how are all the people of his land? In my place, 
in the imperial grace protected by heaven, myself and everybody else in the 
land are living in peace and health. My only hope is that, after having person- 
ally received the weighty imperial grace which is protected by heaven, the 
häkim bek’s good fortune and prosperity will increase. After reading the letter 
sent to me on the previous occasion, I was overcome with joy. Now, on the 
occasion of the jourbey of my confidants Mullah Maimet Nizar and Mullah 
Maimet Boba, I have sent [this letter] to inquire after your peace and health. 
After they arrive, please trust the words reported from their mouths. 

Enclosed. 
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l 
DOCUMENT 6: LETTER;OF THE HAKIM BEK OF KASHGAR ISKANDAR 
1 
Romanization 


[1a] ۱ 

kadigat-i akim beg giyün wang isk’andar-i bithe. 

hoohan-i beg ailim de jasiha 

beg sini beye saryün. jing kidume 

günın bisire de | 

beg sini baci taküraha elcin maimetnizar. maimetboba sei gajiha 

beg si'minde buhe jasigan be tuwafi uthai 

beg sini cira be acaha. adali selaha bime. ere mudan elcin takürafi 
amba enduringge ejen-i elhe be baime dacilame 


[1b] 


i 


hebei ې‎ saimbe fonjime ungginjihengge 

hebei ambasa umesi eme 

amba enduringge ejen de : 

wesimbuhe. jai maimetnlizar sei gajiha furdehe-i jergi jaka be. ceni 

baiha songkoi cifun tatara be Sangnaha guwebuhe. beg sini baci minde 
jasiha'to Zung juwe defelinggu. tarbahi sukü juwe afaha tan 
Satan juwe farsi. hori. mucu juwe fila be. bi genu urgunjeme bargiyaha 
beg si yala günin fayaha kai. te elcin maimetnizar se marime 


[2a] 
ofi. mini baci 
beg sinde bure kofon,suje duin defelinggu. junggin duin defelinggu 
ilhangga suje juwe defelinggu, fadu juwe sithen. cai abdaha 
J tampin be maimetnizar sede afabufi 
beg sinde. gamabuhajci tulgiyen. maimetnizar. maimetboba sede aisin 
sese noho. suje sijigiyan emte hacin buhebi. erei jalin cohome 
beg sini saimbe fonjime jasiha. 
dolo bibuhe. 


Translation 


i ۱ 

A document of the hakim bek of Kashgar and Prince of the Blood of the 
second degree”? Iskandarisent to the Khokand Bek Alim. 

How are you Bek? After I read the letter, brought by the emissaries Maimet 
Nizar and Maimet Boba whom you appointed from your country, that you, 
Bek, sent!to me just as in my mind I was thinking about and longing for [it], 
immediately I was as happy as if I had met yourself in person. 

The councilors were very happy that this time you sent emissaries who 
came to seek the peace of the great and sacred emperor and to inquire after 


the health of the councilörs, and reported itin a memorial to the great and 


1 


sacred emperor. Then, as for the pelts and other things brought by Maimet 
[| 


24 In Chinese chun wang (Ma. giyün wang); see H. S. Brunnert and V.V. 
Hagelstrom, Present Day Political Organization of China. Trans. A. 
Beltchenko and E.E.'Moran. (Shanghai: Kelly and Walsh Itd., 1912; rpt. 
Taipel: Ch'eng-wen, 1978), pp. 4-5. 
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Nizar and the others, a remission of fees was granted according to their 
request. 

Bek, I gladly accepted the two bolts of camel hair cloth, the two marmot 
pelts, the two pieces of sugar, and the two plates of pine nuts and grapes 
that you sent me. Bek, you really went to a lot of trouble! Now, since the 
envoy Maimet Nizar and the others are returning, I entrusted to them four 
bolts of kofon silk, four bolts of brocade, two bolts of flowery silk, two 
boxes [of the type used to hold diplomas], and eight containers of tea leaves 
to be given to you Bek. Besides these things sent to you, Bek, J have also 
given Maimet Nizar and Maimet Boba each a silk gown decorated with gold 
thread. 

On account of this, and especially to inquire about your health, I have sent 
(this letter]. 

Enclosed 


DOCUMENT 7: LETTER OF THE HAKIM BEK OF YARKAND YONUS 
Romanization 
[1a] 

yerkiyang ni akim beg uju jergi taiji yunus-i bithe. 

beg eimer de jasiha. 

beg sini beye saiyün. dahalara urse gemu saiyün. jing kidume 

günime bisirede. 

sini ahün beg ailim-i baci taküraha elcin maimetnizar maimetboba sei 
gaiha 

beg si minde buhe Jasıgan be kaSigar ci ulame isinjifi. aimaka 

sini cira be acaha adali selaha bime. kemuni 

beg sini baci minde jasinjiha to Zung juwe defelinggu. tarbahı sukü 


[1b] 
juwe afaha. tan Satan juwe farsi. hüri. mucu juwe fila be 
urgunjeme bargiyaha. 
beg yala günin fayaha kai. te elcin maimetnizar se marime ofl. mini baci 
beg sinde bure kofon suje duin defelinggu. junggin juwe defelinggu. 
fadu emu sithen. cai abdaha jakün uhun be maimetnizar sede afabufi 
beg sinde gamabuha ci tulgiyen. maimetnizar. maimetboba sede gecuheri 
emte defelinggu buhebi. uttu ofi cohome 
beg sini saimbe fonjıme jasiha. dolo bibuhe. 


Translation 


A document from Yünus, Taiji of First Degree and hakim bek of Yarkand, 
sent to the Bek 'Omar. 

How are you Bek and how are all of your subjects? The letter that you, 
Bek, sent to me, and which was brought by the messengers Maimet Nizar 
and Maimet Boba whom your older brother Bek ’Alim dispatched was for- 


25 
Kofon or kofun suje, a type of satin, Ch. pengduan 5ڑ گا‎ 
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| ۱ 
warded from Kashgar and arrived just as I was thinking of and longing for 
[it]. I was as happy as if I'had met you in person, and gladly accepted the 
two bolts of camel hair cloth, the two marmot pelts, the two pieces of sugar, 
the two p of pine nuts and grapes which you had sent to me. Bek, you 
certainly went to a lot of trouble! Now, since the envoy Maimet Nizar and the 
others are returning, I have entrusted to them four bolts of kofon silk, two 
bolts of brocade, one box! [of the type used to hold diplomas], and eight 
packages of tea leaves to give you. Besides these things sent to you, I have 
given one bolt brocade each to Maimet Nizar and Maimet Boba. 
Therefore, I sent [this letter] especially to inquire after your health, Bek. 


Enclosed. i 
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Zu zwei evenkisch-daghurischen Varianten 
des mandschu Erzählstoffes 
Nisan Saman-i bithe“. 


von 
WALTHER HEISSIG 


(Bonn) 


1. Vorbemerkung 


Eine evenki (solonische) und eine daghurische Variante zum 
Thema der mandschu Schamanenlegende ,,Nisan Saman-i bithe“ 
gaben den Anstoss zu den nachstehenden Uberlegungen tiber das 
Auftreten moglicher mongolische Erzihlmotive. 

Sowohl das bei den Daghuren im chinesischen Nordosten auf- 
gezeichnete „Ison samaan - Isan saman“ ist mit einer mongo- 
lisch-chinesischen Übersetzung veröffentlicht worden, als auch 
dem evenkischen „Nesan samaan — Nisan saman‘? eine mongo- 
lische Fassung beigegeben wurde, was mir diese Bemerkungen 
ermöglichte. Mit Nachbardialekten vertrauten Ethnien leben im 
Bargha-Gebiet Chinas seit mehreren Jahrhunderten in Kultur- und 
Sprachkontakt mit Mongolen?, einbezogen seit dem 17. Jahrhun- 
dert in die Militär-Organisation der Mandschu*. 


1 Engkebatu — Nar, Dayur kelen-üu uge kelelge-yin materiyal, Kokehota 
1985, 187-220. 

2 Coy - Onon - Nayidan - Mergenböke, Evengki arad-un aman üliger, 
Hailar 1988, 30-39, mong., 40-51, evengki. 

3 M. Flitsch - I. Nentwig, Sammlung und Erforschung der Volksliteratur 
und des Volkstums des Nordostens der Volksrepublik China, in: CAJ 30: 
253-256. Die dort erwähnten drei, nur in chinesischer Übersetzung vorlie- 
genden „Nisang saman“ und eine vierte bei den Rentier-Evenki aufge- 
zeichnete Fassung sind mir nicht zugänglich und konnten hier nicht be- 
rucksichtig werden. 

4 O. Lattimore, The Mongols of Manchuria, London 1935, 155-169. 
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Die Nähe zum Mongolentum ist bei den Daghuren grösser als 
bei den Evenki (Solornen)*. Unter diesem Begriff werden heute 
Solonen, Evenki und Reste der Burjaten zusammengefasst‘. 


| و‎ Nišari šaman — Name oder Titel? 


In den Mandschu-Versionen Nigan $aman-i bithe wird die hilfrei- 
che Sch in ausser der Betitelung Nisan šaman auch noch 
mit ihrem persönlichen Namen Tetege erwähnt”. 

Die Niederschriften, des Nigan $aman-i bithe, von denen die 
ersten zwischen 1909 und 1913 im Gebiet von Tsitsihar und Aigun 
gefunden wurden, erweckten besonderes Interesse, weil man in 
den in den Prosatext: eingeschobenen, längeren Reimen nähere 
Angaben über die Anrufungen des Mandschu-Schamanismus zu 
finden erhoffte. Bei der für den russischen Gelehrten A. V. Gre- 


benščikov von einem Mandschu-Gewährsmann niedergeschriebe- 


1 


nen Fassung handelt es sich um eine nach der Erinnerung aufge- 
zeichnete Niederschrift. Zwischen 1977 und 1979 wurden drei 
Übersetzungen veröffentlicht. Ein schon vorher von I. Shiroko- 
goroff erwähnter Mandschu-Text scheint unauffindbar zu sein. 
Weitere Textveróffentlichungen folgten?. 

In zwei der Mandschu-Handschriften wird der Name der Heldin 
abweichend Nizan saman und Yasen saman" genannt. In der : 


5 Die Erinnerungen des bei den Daghuren geborenen Mongolen Urgunge 
Onon, My Childhood in Mongolia", Oxford 1972, geben einen guten Ein- 
blick. | ١ 

6 1. Bäcker, „Baatorsang, der keine Muhsal fürchtete“. Eine ewenkisch- 
solonische Abenteuerreise, in. K. Sagaster — 11 Eimer (Hrsg.), Religious 
and Lay Symbolism in the Altaic World and other Papers, (AF. Bd 105), 
Wiesbaden 1989, 27, Anm. ۰ 

7 B.J. Richtsfeld, Die Mandschu Erzählung „Nisan šaman-i bithe“ bei den 
Hezhe, in: Münchner Beiträge zur Volkerkunde, 2, München 1989, 119, 
Anm. 1b. ۱ 

8 M. Nowak - St. Durrant, The Tale of the Nidan Shamaness, A Manchu 
Folk Epik, Seattle-London 1977; G. Stary, Viaggio nell’oltretomba, Firenze 
1977: 'W. Seuberlich, Die mandschurische Sage von der NiSan-Schama- 
nin, in: H. Wormit (hrsg.), Fernöstliche Kultur, Marburg 1975, 197-240. 

9 G. Stary, Three unedited Manuscripts of the Manchu Epic Tale „Nisan 
saman-i bithe", Wiesbaden 1985; K. Jachontov, Kniga o Samanke Nisan 
(Folklor narodov Man'é£urii, 1) St. Petersburg 1992. 

10 G. Stary 1985, V. | 
11 G. Stary 19865, V. 
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chinesischen Übersetzung einer 1961 nördlich von Tsitsihar aufge- 
zeichneten Mandschu-Version heisst sie Nü-tan saman!?, wäh- 
rend eine bei den Hezhen, den früher als „Fishskin*-Tatar bezeich- 
neten, besser als Nanai bekannten Tungusengrüppchen (Golden) 
aufgezeichnete Version’® statt Nisan eine Yihsin saman erwähnt. 
Diese Version datiert das Geschehen ebenso wie die Nü-tan-Fas- 
sung in den Anfang der Mandschu- ie. 

Die Vielfalt der in diesen Erzähl-Varianten genannten Namen 
legt die Frage nahe, ob Nisan šaman nicht ein Titel ist? 

Diese Annahme wird auch eine Evenki-Schöpfungsmythe „Wie 
Bulga und Nisan saman, die zwei, die Welt der Menschen ge- 
schaffen habent unterstützt. Der von M. Eliade aufgezeigte dua- 
listische Charakter der eurasiatischen Kosmologie-Legenden tritt 
auch hier auf: die tungusische Schöpfergestalt des Bulga — 
Bwya!? und der aus der Sternenwelt (Odun oréilang) stammende 
Nisan saman der Bogen und Pfeile trägt und menschengestaltig 
auf seinem geflügelten Pferd aus dem Südosten angeflogen 
kommt, stehen nebeneinander im Kampf gegen die als Teufel 
(Cidkür) bezeichnete Schildkröte Artan bayan. 

Bulga hat bereits goldene Erde aus den fünf Kontinenten und 
silbernes Wasser aus den vier Meeren zusammengetragen und 
knetet daraus Schaumerde, um daraus menschliche Wesen und 
andere Materie (bodas) zu formen. Der von M. Eliade bei den 
meisten nordasiatischen Vólkern als erzühlt nachgewiesene Vor- 
gang des ,kosmogonischen Tauchens^ eines Vogels nach dem 
Schlamm, aus dem die Welt! erschaffen wurde, wird aber nicht 
erwähnt. Es erscheint die Riesen-Schildkröte!?, Artan bayar ge- 
nannt, die den gekneteten Schlamm zusammendrückt und sich 
darauflegt, was die von Bulqa beabsichtigte Schaffung des Men- 


12 Engl Übers G. Stary 1985, I-IV. 

13 B. J. Richtsfeld 1989, Übers. 129—149. 

14 Bulxa nEsan dzuuri bajni jettentsiwa ?os? nig-Bulq-a nısan qoyar kumun- 
u or&lang-i butugegsen ni, in: Coy - Onon - Nayidan - Mergenboke, 
Evengki arad-un aman ülıger, Hailar 1988, 1-7. 

15 G. Dörfer, in H. Gehrts (hrsg.), Schamanentum und Zaubermarchen, Kas- 
sel 1986, 101, nennt die „gemein-tungusische Schöpfergestalt, Himmels- 
gott Buga“. 

16 M. Eliade, Von Zalmoxis zu Dschingis-Khan, Köln 1982, 85-121. 

17 Aburyu lay melekei; Potanin, Ocerki Severo-Zapadnoj Mongolij, St. Pe- 
tersburg 1881-1883, spricht in einer ähnlichen Legende von einem 
„Frosch“. 
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schen Dp Die Versuche des Schutzgeistes Bulga, die 
Schildkróte zu vertreiben, misslingen. Der hinzukommende 
Schutzgeist aus der Sternenwelt, der sich Nisan (nEsan) nennt, 
verspricht Hilfe und ist bereit, die Schildkröte auch zu töten. 
Bulga lehnt dies ab, da dadurch die Sünde auf die Erdenwelt kom- 
men würde!®. Er fordert Nisan auf, sich etwas anderes einfallen 
zu lassen, um die Schildkröte zu vertreiben. Nisan, der die Schild- 
kröte als bösen Teufel bezeichnet hat, lässt nun vom Himmel 
Sturm kommen, der auf Artan bayar stechend fällt, aber dieser 
rührt sich nicht weg. Nun droht Nisan, die Schildkröte abzu- 
schiessen, wenn sie nicht wegginge. Spottend fragt diese, wie er 
mit seinen Schilfpfeilen ihren steinharten Panzer durchdringen 
wolle? Die Welt gehöre ihr. Nisan solle so rasch wie möglich 
selbst verschwinden, sonst werde sie ihn mitsamt seinem Ross 
verschlingen. Darauf schiesst Nisan mit einem Pfeil ohne Spitze 
auf die Mitte des Schildkrötenpanzers, was die Schildkröte so um- 
wirft, dass sie auf den Rücken zu liegen kommt und ihre vier 
Beine den Himmel berühren und stützen. Ungestört kann nun die 
Erschaffung des Menschen beginnen, Lebewesen, Tag und Nacht, 
Sonne und Mond entstehen. 

Wenn nun die vier den Himmel stützenden Beine der Schild- 
kröte Artan bayar ermatten, bebt die Erde und das Wasser der 
Meere überflutet sie. Nachdem die Welt der Menschen vollendet 
ist, kehren die Schutzgeister (sakiyulsun) Bulga und Nisan jeder 
in seine Welt zurück. 


3. Bitte um Nachkommen 


۱ ١ 
Deutete schon das Auftreten des geflügelten Pferdes in der oben 
zitierten evenkischen Legende wie auch in anderen evenkischen 
Märchen auf einen Einfluss mongolischer Volkserzählung!?, so 
l 1 


18 Dies ihat seinen Niederschlag in der von Potanin, aaO., 220 erzählten 
Schopfungslegende der Doórbód gefunden, dass Frösche nicht getotet wer- 
den dürfen, weil auf ihnen die Erde ruht. 

19 G. M. Vasilevic, Istorigeskij fol’klor Evenkov, Moskau-Leningrad, 1966, 186 
sq; The Horse in Evenki-Folklore, in CAJ X: 1965, 320—332; K. U. Kohalmi, 
Uber| mongolische Elemente in tungusischen Erzáhlungen, in: W. Heis- 
sig A K. Sagaster (hrsg.), Gedanke und Wirkung, (AF. Bd. 108) Wiesbaden 
1989, 354-360. 
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sind auch in der bei den im mongolischen Bargha-Gebiet leben- 
den Evenki (Solonen) aufgezeichneten Nisan saman > nEsan sa- 
maan-Erzählung solche Ähnlichkeiten (similarities)?? nachweis- 
bar. 

Ein starker mongolischer Einfluss und Kulturaustausch mit den 
verschiedenen Tungusengruppen ist schon für einige vergangene 
Jahrhunderte feststellbar?! und erklärt sich aus dem engen Ne- 
beneinander der Ethnien und ihren wirtschaftlichen Verbindun- 
gen. Politische Veränderungen des 20. Jhdts. förderten sprachli- 
che und kulturelle Anpassung”. 

Sowohl die für GrebenStikov aufgezeichneten Mandschu-Ver- 
sionen wie auch die Evenki-Versionen Nisan saman > nEsan sa- 
maan, erzählt von Lulliyan aus dem Evenki-Qosiyun im Bargha- 
Gebiet, beginnen gleichermassen mit dem auch in vielen mongoli- 
schen Märchen und Epen auftretenden handlungs-initiativen Mo- 
tiv der „Bitte kinderloser alter Eltern um Kindersegen“ (Mot. D 
1925). In der Mandschu-Version tun dies der durch den unerwar- 
teten Tod seines einzigen Sohnes dazu gezwungene reiche Baldu 
bayan und seine ebenfalls alte Frau durch gute Taten und fromme 
Opfer. Mit dem gleichen Namen findet sich in der Evenki-Version 
Nisan saman ebenfalls ein alter Reicher erwähnt, der viele Pfer- 
deherden besitzt, aber keinen Nachkommen und Erben hat. Er 
und seine Frau opfern deshalb drei Jahre lang ihrem Ob6™ und 
flehen Hormusta um. Kindersegen. 

Es kann kein Zufall sein, sondern ein Zeugnis für gegenseitigen 
Motiv-Austausch, wenn bei den Bargha-Burjaten des Alten und 


20 H. Jason, Indexing of Folk and Oral Literature in the Islam dominated 
Cultural Area, in: Bulletin of the School of Onental and African Studies, 
London, vol. LIX: 1, 1996, 107. 

21 K.U. Köhalmı 1989, 357-359, wo auch transbaikalische Tungusen er- 
wahnt sind. 

22 Gedacht ist dabei an die veranderten Wirtschaftsformen der in China le- 
benden Evenki/Solonen (J. Backer, in: Religious and Lay Symbolism, AF. 
Bd. 105, Wiesbaden 1989, 27, Anm. 9) oder die Fluktuation, Ab- und Zu- 
wanderung der turk-sprachigen Tuwiner im Altai-Gebiet Sinkiangs und 
der Republik Mongolei (E. Taube, Zur gegenwartigen Situation der Tu- 
winer im westmongolischen Altai, in: Symbolae Turcologicae, Uppsala 
1996, 213-225. Ma Mingchao-Guo Chonglin, Typen und kulturelle Bezie- 
hungen der Epen der nordasiatischen Völker in der Endphase (Eingelei- 
tet und aus dem Chin übers. von Jorg Backer) in: ZAS 24: 1994, 175-176. 

23 Evenki: Ongo. 
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Neuen Bargha-Banners auch Epenvarianten um den alten Bayan 
bolod und seine drei Söhne erzählt werden, in denen der alte 
Mann in Übereinkunft‘ mit seiner gleichfalls älteren Frau den Diy- 
anci-Lama aufsucht und nach frommen Spenden von diesem die 
Geburt von drei Söhnen vorausgesagt bekommt. 

Auch in den bei den Hezhe (Golden) aufgezeichneten Version 
entspricht die chinesische Umschreibung Ba er dao bayan dem 
Namen Baldu bayan. ' 

Wie eine Übersicht über mongolische Epen und Märchen zeigt, 
erfolgt die Erfüllung der Bitte der kinderlosen Alten meist durch 
die Einschaltung von Vertretern des Lamaismus als Vermittler zu 
den numinosen Kräften. In der Evenki-Version Nisan saman 
dringt der Geruch des'geopferten Räucherwerks direkt zum Ober- 
haupt der mongolischen Gottheiten, zu Hormusta Tngri2” hoch 
und macht diesen auf die Bittsteller und ihren Wunsch um Nach- 
kommerischaft aufmerksam. 

Damit: ist die Überleitung gegeben zur Einbeziehung jenes Ab- 
schnittes aus der Geser Khan- Überlieferung, der im allgemeinen 
als „Prolog im Himmel“ bezeichnet wird und den Streit der drei 
Söhne Hormustas mit ihrem Vater schildert, wer von ihnen auf 
der Erde als Geser Khan wiedergeboren werden soll??. Im Nisan 
saman der Evenki ruft nämlich Hormusta seine neun Kinder im 
Gegensatz zu der mongolischen Geser-Epos-Version von 1716”, 
zusammen und fragt sie, wer von ihnen zu den Menschen auf die 
Erde hinuntersteigen wolle, um diesen zu helfen. Als ihm alle Kin- 


24 Rintindorji, Barya arad-un bayaturliy tuuli-yin egüsül kog fil bolun qu- 
biral-un tuqai, Peking 1980; m: Fragen der mongolischen Heldendichtung 
IL Wiesbaden 1982, 99; W. Heissig, Erzählstoffe rezenter mongolischer 
Heldendichtung, I u. U, Wiesbaden 1988, 127-155. J. RinéindorJi, in Ein- 
leitung zu: T. Toytaqu, Bujayai buyurul mori-tai Bujaltai gan, Hailar 
1996, 2, nennt dafur 7 Varianten aus dem Bargha-Gebiet. 

25 B.J. Richtsfeld 1989, 130. 

26 W. Heissig, Erzahlstoffe .. . I, 1988; Heldenmärchen versus Heldenepos, 
Opladen 1991, 14-18; A. 8 Kitikov, Archaische Motive bei der Herkunft 
des Helden ..., in: Fragen der mongolischen Heldendichtung III, Wiesba- 
den 1985, 301— 337. ' 

27 W. Heissig, Die Religionen der Mongolei, in: G. Tucci — W. Heissig, Die 
Religionen Tibets und der Mongolei (Religionen der Menschheit, Bd. 20), 


1970, 353 sq. 
28 le Xylograph 1716, Kap. I; W. Heissig Geser-Studien, Opladen 1983 
(Abh: RWAdW, Bd. 69); Geser Khan, in: EZM Bd. b, 1151-1162. 
29 LJ. Schmidt, Die Thaten Bogda Gesser Chans, Moskau 18??, Nachdruck. 
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der einschliesslich der achten und der jüngstgeborenen Tochter 
dies ablehnen bestimmt er erzürnt den dreijährigen Sohn der 
neunten Tochter als Sohn der Frau des [Baldu] Bayan auf Erden 
wiedergeboren zu werden. 

In den mongolischen Märchen hat dieses Motiv mehrfach Aus- 
formungen gefunden. In einer bei den ostmongolischen Surüg- 
Mongolen erzählten Mythe werden sieben Söhne Hormustas auf 
die Erde entsandt”, von denen drei sogar bei den Mangyus-Unge- 
heuern wiedergeboren werden. In einem oiratischen, im Nilga- 
Gebiet Sinkiangs 1986 aufgezeichneten Märchen Gayéa törögsen 
Galdamtu ulayan bayatur - (Der allein geborene brennendrote 
Held)?! geht der fünfhundert Jahre alte Schafweisse Hagel-Alte? 
zu Hormusta in den Himmel, als auf Erden plótzlich der Herrscher 
verstirbt und kein Nachfolger zu finden ist. Es gelingt ihm nach 
einigen Tagen zu Hormusta vorzudringen, der ihn zunächst dar- 
über zornig unter eine Satteldecke wirft, dann aber beruhigt wie- 
der hervorholt und ihn nach seinem Begehren fragt. Nachdem der 
Alte dann um die Entsendung eines der drei Sóhne Hormustas als 
Herrscher auf die Erde gebeten hat, verspricht ihm Hormusta, 
innerhalb von sieben Tagen Antwort zu geben. Dann sendet er 
den Alten auf die Erde zurück. Hormusta aber ruft seine drei 
Sóhne Schafweiss, Lammweiss und Goldschopf Babai?? zusam- 
men, die er fragt, wer von ihnen Herrscher der Menschen werden 
wolle. Der dritte Sohn Altan tebeg Babai wird auf die Erde hinab- 
gesandt, um einen Herrscher zu finden. 

Im Geser Khan der Monguor im westlichen Randgebiet des Ku- 
kunoor findet sich auch die Reise des abgedankten Erdkaisers 
Hamluo in den Himmel geschildert, um dort vom Himmelsfürsten 
die Entsendung von dessen dritten und jüngsten Sohnes als Herr- 
Scher von Gling zu erbitten. Dieser trifft erst nach sieben Jahren 
auf Erden ein, 


30 Vacek — Dulam, A Mongolian Mythological Text (Studia Orientalia Pra- 
gensia XII, Prag 1983, 17; W. Heissig, Erzählstoffe ... 11, 1988, 768. 
Damrinjab, Qara arangya, Borotala gota 1994, 123. 

Tabun jayun nasutai Qoyin Cayan möndür ebiigen. 

Qoyin Sayan, quryan Sayan, altan tebeg Babai. 

Geser Redzia Wu, Dominik Schröders nachgelassene Monguor (Tujen)- 
Version des Geser-Epos aus Amdo (W. Heissig, hrsg), AF. Bd. 70, Wiesba- 
den 1980, 15-18. 
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Es ist darauf hinzuweisen, in welch verschiedenen Verbindun- 
gen hier die „unbewusste Erinnerung“ die Zahl „Sieben“ bewahrt 
hat. i i 


' 4. Der „Weisse Alte“ 


Die ی‎ Erzählung nEsan samaan (Nisan saman) wen- 
det sich ıdann dem weitverbreiteten Motiv der Gewährung von 
Kindersegen durch den Verzehr von magischen Pillen zur. Hormu- 
sta sendet, nachdem er entschieden hat, dass sein jüngstgebore- 
ner Enkel auf Erden bei Baldu bayan als dessen Sohn wiedergebo- 
ren wird, den bei den Mongolen als Schutzherren der Herden und 
als Fruchtbarkeits-Gottheit im volksreligiösen Pantheon verehr- 
ten „Weissen Alten“ (Cayan ebügen); evenki: sagag otoyog) mit 
einer Pille, in die er die Seele des Sohnes seiner jüngsten Tochter 
legt”, auf die Erde. Er befiehlt ihm, diese von der Frau des am 
Bayan bira®’-Flusses wohnhaften Baldu bayan verschlucken zu 
lassen. | 

In den mongolischen Volkserzählungen sind drei magische Pil- 
len öfter als Mittel zur Herbeiführung der vom Himmel durch die 
Prophezeiung lamaistischer Kleriker erflehten Schwangerschaft 
erwähnt. Auch in einem bei den, den Evenki benachbarten 
Bargha-Burjaten aufgezeichneten Märchen „Der Schütze mit dem 
Daumen, der Sohn der alten Frau“ — (Emegen-ü küü. Erekeyitü 
mergen)? sendet der um Hilfe angerufene Diyanti Lama des Nor- 
dens der Kindersegen erbittenden alten Frau drei Pillen, die die 
Schwangerschaft herbeiführten. Ähnliches berichtet auch das 
nordmongolische Märchen Wang cigéii 9. 


35 W. Heissig, Religion der Mongolen, Stuttgart 1970, 383-389; Götter im 
: Wandel (Studies in Oriental Religions, Nr. 38), Wiesbaden 1996, 81—125. 
36 Jig ombul ki. Dies ist als weitere Form der „Auswärtigen Seele“ einzu- 

ordnen. 

37 Bira.' 

38 T. Toytaqu — Lasungma (hrsg.), Bujayai buyurul moritai Bujaldai gan, 
Hailar 1995, 118—161. Die Erwähnung des Daumens im Heldennamen be- 
zieht sich auf die Bedeutung, die dem Daumen für das Bogenschiessen 
zu kommt (W. Heissig, in: K. Sagaster — E. Eimer, Religious and Lay 
Symbolism, Wiesbaden 1989, 125-129. 

39 Cererlsodnom - Lubsangdendeb, Mongyol arad-un uliger, Ulayanqada 
1988, Nr. 68, 281. : 
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Der „Weisse Alte“ als Bote der höchsten mongolischen Gottheit 
Hormusta findet sich mehrfach in der mongolischen Volksüberlie- 
ferung: er ruft miteinander kämpfende Helden zur Friedfertigkeit 
auf, nachdem ihr Kampflärm bis zum Himmel gedrungen ist, fin- 
det sich durch ein Heldenpferd gestört, weil es rascher fliegt als 
die Wolke, auf der er selbst fliegt“. Auch im Evenki-Märchen Ni- 
san saman fliegt der Weisse Alte, nachdem Hormusta ihm befoh- 
len hat, die Pille in den Mund der Frau des Baldu bayan zu werfen, 
auf die Erde hinab, schaut durch das Rauchloch .der Jurte des 
Baldu bayan, sieht dass dieser gerade mit seiner Frau beim Essen 
sitzt, wirft die Kindersegen bewirkende Pille ( üril) in den Essnapf 
der Frau und fliegt wieder in den Himmel zurück. Nach dem Ver- 
zehr der Pille wird der Bauch der alten Frau von Tag zu Tag dicker 
und sie bringt nach zehn Monaten einen Sohn zur Welt. 

Das Motiv des „Beobachten durch das Rauchloch“, das der 
Evenki-Erzähler hier gebraucht, tritt öfter in mongolischen Erzäh- 
lungen auf und setzt das Vorhandensein eines mongolischen 
Rundzeltes mit dem Rauchlochkranz (toyono) als Ort des Gesche- 
hens voraus. In den bei den Evenki-Solonen vorwiegend üblichen 
Stangenzelten fehlt dies. In manchen mongolischen Epen und 
Märchen fliegt der Held, auf den Rat seines Pferdes in einen Vogel 
verwandelt, auf das Jurtendach, um durch das Rauchloch zu 
schauen und Gespräche zu belauschen*!, In mongolischen Geser- 
Varianten fliegt der zur Wiedergeburt auf Erden als Geser be- 
stimmte Sohn Hormustas als Vogel auf das Jurtendach des Wider- 
sachers Cotung und später auf das seiner zukünftigen Mutter“. 
Bei den den Evenki-Solonen benachbarten Bargha-Mongolen fin- 
det sich das Motiv des Beobachtens durch das Rauchloch eben- 
falls? 

Als sich in der Darstellung des Evenki-Märchens von der nEsan 
saman kein Name für den neugeborenen Sohn der Baldu bayan 


40 Erzdhistoffe ..., I-I, 1988, 360, 478. 

41 Erzàhlstoffe ... I, 1988, 98-99, 106. 

42 ]n dem bei den Dede-Mongolen erzahlten Marchen Cayan sanayatu Na- 
mjfuqai abuyai (Der Wohlgesinnte ehrenwerte Namjugaı) ın: Degedü 
mongyol-un arad-un aman jokiyal-un degeji bitig I, Haihsı 1986, 216-230, 
das Teil der Geser-Uberlieferung ist, verwandelt sich der kunftige auf Er- 
den wıedergeborene Held in eıne schwarze Krähe und fliegt so auf das 
Jurtendach seiner kunftigen Mutter. 

43 Erzählstoffe . . I, 1988, 98, 106. 
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finden lässt, tritt der Weisse Alte nochmals als Namensgeber auf. 
In dieser ‘Funktion bestehen Parallelen mit der in vielen, meist 
westmongolischen Marchen auftretenden Gestalt des namensge- 
benden J ayayati ebügen4 wie auch mit der Gestalt des weisshaa- 
rigen, betagten Pferdehirten Agq-sagal®, die später mit der Gestalt 
des kanohischen Cayan ebügen verschmolzen wird. In der mon- 
golischen Geser Khan-Überlieferung zählt die Erscheinung des 
weissbärtigen Alten zu den vielen Formen Geser Khans während 
seines Erdendaseins“®. Eine mongolische Märchen-Handschrift 
der Akademiebibliothek Kökehota, Innere Mongolei, Schrift und 
Papier zufolge in das spate 18./frithe 19. Jhdt. zu datieren, die 
viele Oiratismen aufweist, enthalt ein diese Entwickung bestati- 
gendes Marchen, in dem ein alter Mann nach vielen Beschwernis- 
sen reich geworden, alle seine Habe verteilt und dann in hohen 
Alter zum Boyda Cayan ebtigen wird. 

Das Motiv der Namensgebung fehlt in der Mandschu-Fassung 
des Nisan Saman-i bithe, in der nur von einem durch die Gnade 
des Himmels geborenen Sohn die Rede ist, des Sergudei fiyanggo. 
Dass ab Ir aus der Mandschu-Fassung Phrasen in die Evenki- und 
Hezhe-Versionen übernommen wurden, zeigt sich am Auftreten 
der Mandschu-Text-Phrase über die elterliche Liebe: „sie liebten 
ihn wie eine kostbare Perle“! die sich fast wörtlich in der Hezhe- 
Version als: „sie schätzen sie“ gleich wertvollen Perlen auf der 
Handfliche“ für die zwei in dieser Erzählung geborenen Sóhne 
gebraucht findet, wáhrend es in der Evenki-Erzáhlung von Sergu- 
dei fiyanggo heisst: „sie trugen ihn auf مق مق‎ In der daghuri- 
schen Fassung?? fehlt die Namensgebung völlig. Im evenki Nisan 
saman steigt der Cayan ebügen wieder auf die untere Welt hinun- 
ter, erkennt durch Finger-Divination®!, dass auf dem Fest der 


| 1 
44 toffe ... 1-11, 1988, 144, 836-837. 
45 A. Š. (Kitikov, Archaische Motive bei der Herkunft des Helden ..., in: 
Fragen der mongolischen Heldendichtung III, Wiesbaden 1986; W. Heissig, 


Religi .., 385. 7 
۷ Heissig, Geser-Studien (Abh. RWAdW, Bd. 69), Opladen 1983, 316—320. 
No - Durrant 1977, 40. 


Goy + Onon - Nayidan 1988, 31, 42. 
Isan damaan — Isan saman (Engkebatu - Nar, Dayur kelen-u uge kelelge- 
yin materiyal, Kökehota 1985, 187-189. 

51 Quruyu darun; Erzählstoffe ..., 1-11, 1988, 895. 


46 
47 
48 B.J. Richtsfeld 1989, 130. 
49 
50 
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Namensgebung?” für den Sohn des Baldu bayan kein passender 
Name gefunden wird, weil dafür kein zuständiger Mensch anwe- 
send ist. Daraufhin verwandelt sich Cayan ebügen in einen alten 
Bettler im fadenscheinigen Kleid und tiefliegenden Augen, den die 
Diener bei Baldu bayan zuerst abweisen, den aber Baldu bayan, 
als er dies wahrnimmt, eilends hereinbittet, ihm höflich Brannt- 
wein anbietet und den „älternen Bruder“ bittet, seinem Sohn ei- 
nen Namen zu geben. Der Weisse Alte nimmt den Branntwein 
entgegen, gibt dem Kind den Namen Serwuldipenku - Sergüldi 
fiyangu und ist im nächsten Augenblick wieder verschwunden. 
Nun erkennen die Leute, dass dies der Weisse Alte war und be- 
glückwünschen Baldu bayan. 

Ähnliche Schilderungen der Namensgebung durch einen alten 
weisshaarigen Mann sind in den Epen der Westmongolen beson- 
ders zahlreich, worauf auch schon hingewiesen wurde. Für das 
Alter dieses tatsächlich geübten Brauches liegt die Angabe des 
Franziskanermönches Rubruck schon für die Zeit des Mongolen- 
Khans Möngke (+ 1259) vor”. 

Dieser Anfangsteil der evenkischen Nisan saman-Erzählung, in 
dem der Weisse Alte dominiert, bestätigt zusätzlich die schon 
1965 von russischen Tungusologen gemachte Feststellung vom 
Gebrauch gleicher Erzählmotive bei „türkisch und mongolisch 
sprechenden“ Ethnien®%. 

Nocheinmal zeigt sich im Evenki-Märchen Nisan saman der 
Weisse Alte in der Erscheinung eines alten Mannes, der an der 
Leiche des verstorbenen Sergüldi fiyango trauert und Baldu bayan 
die Hilfe einer Schamanin nahelegt. Von Baldu bayan mit seinem 
eigenen Seidenkleid belohnt, entfernt er sich wieder und fliegt auf 
einer Wolke in den Himmel zurück. Im Mandschu-Nisan Saman-t 
bithe ist es eine fünffarbige Wolke. Als dies Baldu bayan mitgeteilt 
wird, halt dieser den Alten fiir eine Gottheit, deren Rat ihm zuteil 
wurde. Dazu findet sich eine Motiv-Parallele in einer mongoli- 
schen Sage über den Mandschu-Kaiser K’ang-hsi (1662-1722), der 
auf einer Reise durch die Mandschurei durch Hochwasser an der 


52 Or-yin bayar. 

53 K. Koppe, Mongolische Epen XU (AF. Bd. 118), Wiesbaden 1992, 183-184; 
W. Heıssig, Erzdhlstoffe ...I-IL, 1988, 834—837. 

54 G.M. Vasilevit, The Horse in Evenki Folklore, in: CAJ X: 1965, 330-331. 

55 Nowak - Durrant 1977, 50. 
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Weiterreise gehindert, guten Ratschlag eines alten weissbärtigen 
Mannes mit einem Seidenkleid belohnt und einen Bericht über 
das Verschwinden des Alten in hellem Lichtschein und einem Re- 
genbogen als Beweis erklärt, dieser sei ein hilfreicher Schutzgeist 
gewesen??. Es zeigt sich daran erneut die Ambivalenz der Gestalt 
des alten, weisshaarigen Mannes und des Cayan ebügen. In der 
evenkischen Nisan saman-Erzählung ist der alte, für eine Gott- 
heit gehaltenen Mann durch den „Weissen Alten“ ersetzt”. 


5. Voraussetzungen des schamanistischen Eingreifens 


Voraussetzung für die Schilderung des magischen, schamanisti- 
schen Eingreifens der Ni$an-Schamanin ist in allen bisher be- 
kanntgewordenen Versionen der unerwartete Tod des von den 

1 ischen gewährten Kindes. In allen bekannten Versionen 
stirbt ein Sohn des reichen Baldu bayan an den Folgen einer 
Krankheit, die ihn auf einer grossen Ring-[treib]-Jagd befällt. Im 
Mandschu Nisan Saman-i bithe stirbt der erste, normal gezeugte 
Sohn des Baldu bayan mit 15 Jahren und den zweiten vom Him- 
mel erflehten Sohn trifft später das gleiche Schicksal, nachdem 
ihn Baldu bayan nur ungern an der Jagd teilnehmen lässt?®. Dar- 
aus ist in der Hezhe-Version die Teilnahme von zwei Söhnen ge- 
worden, "deren älterer stirbt??. In den anderen hier erwähnten 
Märchenausformungen bei den Evenki wie den Daghuren stirbt 
der einzige Sohn Sergüdi - Sergüdei fiyango auf der grossen Ring- 
jagd, (Yeke küriye), einer Jagdform, die von Mongolen und später 
auch von den Mandschu zur Prüfung der militärischen Qualität 


56 Coyiraljab, Erten-ü uledegdel-un domoy, Kökehota 1994, 128-132. 

57 In zwei anderen evenkischen Varianten, die nur in chinesischen Überset- 
zungen vorliegen (B. J. Richtsfeld 1989, 136-137, El und E2) ist es ein 
alter Bettler, der sich' mit den Handen auf das Knie schlägt und in der 
Luft verschwindet oder ein schmutziger, zerlumpter Lama, der nachdem 
er auf die Nisan saman hingewiesen hat, auf die gleiche Weise ver- 
schwindet. In der Hezhe-Version dreht der Alte sich beim Fortgehen nicht 
e um und ist plotzlich verschwunden. Dies erinnert an das Verbot 
für ehmer an den Cinggis Khan-Opfern im Ordus-Gebiet, sich nach 
bestirgmten Zeremonien umzuschauen. 

Nowak - Durrant 1977, 39-44. 

B. J. Richtsfeld 1989, 121, weist auf mythische Beziehungen von Zwillings- 
geburten hin. 
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ihrer Truppen abgehalten wurde®. In der aus dem Chinesischen 
übersetzten Version Nütan saman wird der Kronprinz des Mand- 
schureiches von einer Krankheit befallen, stirbt daran und Nütan 
saman holt seine Seele aus dem Totenreich zuriick®!. Einhellig 
schildern alle der zugänglichen Versionen der Nigan Saman-Er- 
zahlung die exzessive Schiesslust des jungen Sergiildi fiyango auf 
dieser Jagd, bevor ihn die tötliche Krankheit befällt. Schon zu 
Beginn des Mandschu Ni&an $aman-i bithe wird auf die gute Aus- 
bildung des jungen Sergüdei im Bogenschiessen hingewiesen®. 
Die erste Handlung der Nisan saman, nachdem sie sich zur Hilfe 
für Baldu bayan bereit erklärt hat, ist eine Divination, um zu er- 
fahren, was den Tod des jungen Sohnes des Baldu bayan herbei- 
führte. Sie erfährt dabei, dass Sergudi fiyanggo auf der Ringjagd 
vom Herren der Unterwelt seiner Seele beraubt wurde und starb 
„als er tötete / viele Tiere / auf den südlichen Bergen“®. Die 
Evenki-Version nEsan samaan® weiss nicht darüber zu berich- 
ten im Gegensatz zum daghurischen Isan samaan (Isan saman), 
in dem es heisst: ,... er ging um mit Jagdvögeln und Fanghunden 
endlos Grosswild und Niederwild zu töten ... ... und von den 
masslos vielen Getöteten erreichte ihn selbst das Übel ...“®. In 
der Hezhe(Golden)-Version dreht sich ein heftiger Wirbelwind am 
Ende der Jagd um die beiden Söhne des Baldu bayan, die darauf- 
hin kalten Schauer verspüren und erkranken. Die Zahl der auf 


60 Uber die Organisation dieser späteren Gesellschaftsjagd bei ostmongoli- 
schen Stämmen, I. Sarjiyuyuu, Bayarin Naiman sumu-yin küriye aba, 
in: Mongyol fang üile-yin sudulul, Hailar 1992, 420—431; S. Jayčid — C. R. 
Bawden, Notes on Hunting of some Nomadic people of Central Asia, in: 
Die Jagd bei den Altaischen Völkern (AF. Bd. 26), Wiesbaden 1968, 90— 
91. i 

61 G. Stary, Three unedited Manuscripts of the Manchu Epic Tale Nisan 
saman-i bithe“, Wiesbaden 1985, I-IV. 

62 Nowak — Durrant 1977, 40; G. Stary 1977, 32: „per fare esperienza del 
tiro coll’arco da cavallo ~ (Um Erfahrung ım Umgang mit dem Bogen zu 
Pferde...)“. 

63 Nowak — Durrant 1977, 54; G. Stary 1977, 51; ferner Durrant, 114. 

64 Coy — Onon et al., 1988. 

65 Engkebat — Nar, 1985, 188: kügsin sibayu-tai kureg nogai-tai abalaiu 
yabumui üfügur ugei yeke górügesu uéuken gorugesu alamui alaqu ni 
sita gei gorigesil-yi Cini ufügür ugei arbin alaysan beye-dü yai kurt: 
amui... daghur.: ...kurfin foyo:ti: kure: noy”ti:. aula:dz jaubsi. doran- 
wa xiy gurss ufkm gurss albai. وص ہله‎ fida: to: uwsi. gura fi: fig 
sske-nwai buran allan. bajd sui kurd3absi ... 

66 B.J. Richtsfeld 1989, 132. 
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dieser Jagd getöteten Hirsche und Rehe ist ausserordentlich hoch. 
Hinweise; auf eine Bestrafung übermássiger Schiesswut und Ver- 
nichtung jagdbaren Wildes finden sich in mongolischen und tun- 
gusischen Volkserzählungen®”. Unterschwellig mögen auch Bezie- 
hungen zur alten Tarbayan-Mythe vorliegen, in der der Jager Tar- 
bayan als Murmeltier unter die Erde verbannt wird, weil er die 
drei Sonnen abschiessen wollte®. Als Strafe verliert er den zur 
Handhabung des Bogens notwendigen Daumen® und das Mur- 
meltier hat keine Daumenklaue. In einem im Qara-usu-Gebiet Sin- 
kiangs von einem Torghoten erzählten Märchen Güyüder mer- 
gen” wird ein Sohn wegen seiner masslosen Jagdwut von seinen 
Eltern getötet. 


6. Suche nach der Seele 


Mit der Mandschu-Version des Nisan Saman-i bithe übereinstim- 
mend bricht auch in dem Evenki-Märchen nEsan saaman Baldu 
bayan sogleich nach dem Verschwinden des alten Mannes — Ca- 
yan ebügen auf, um die Nisan-Schamanin zu finden und sie zu 
bitten, seinen Sohn in das Leben zurück zu bringen. Im Mandschu- 
Text reitet er auf seiriem grauen Wallach, die Evenki-Version hat 
daraus einen mit Pferden bespannten Wagen als Beförderungsmit- 
tel gemacht. Hier ist nun anzumerken, dass auch in Sibirien in 
einem Märchen der Golden aus dem Gebiet von Chabarovsk ein 


67 J. Bäcker, Do mergen und Cinihua Hato, in: Fragen der mongolischen 
Heldéndichtung III, (AF. Bd. 91), Wiesbaden 1985, 268, Anm. 66, nennt 
Beispiele von den Burjaten und den tungusischen Udehe. 

68 Potanın, Oécerki II, 7; S. Ju. Nekljudov, Erchi mergen, in: Mify Narodov 
Mira, III, Moskau 1982, 669; Ramstedt — Halén, Nordmongolische Volks- 
dichtung, I, Helsinki 1974, 162; Qoosmengge (hrsg.), Oyirad Mongyol 
arad-un üliger, Ulayangada 1989, 51; Gaadamba - Cerensodnom, Monyol 
ardyn aman zohiolyn deez biéig, Ulanbator 1978; Nima — Mende, Artay 
kureng moritai Altai tayifi, Ulayanqada 1986, 121-138. 

69 W. Heissig, Von der Realität zum Mythos: Der Daumen im mongolischen 
Epos, in: K Sagaster - H. Eimer (hrsg.), Religious and Lay Symbolism, 
Wiesbaden 1989 (AF: Bd. 105), 8-12; E. Taube, Drei tuwinische Varian- 
ten zur Sage von der Herkunft der Murmeltiere, in: Studia Asiae, Halle 
1968, 263—275. 

70 B. Damrinjab - Ulayantuyaya, Sayali mergen bolun Sayaday mergen, 
Peking 1996, 224—231. 
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reicher Mann namens Baldoi”! auftritt, der ausser einer kranken 
Tochter keine anderen Kinder hat und von weit und breit Schama- 
nen zusammenruft, um die Tochter zu heilen. 

Die zu einem Verwirrspiel ausartende Suche nach der richtigen 
Nisan saman wird in beiden Fassungen gleich erzählt, ebenso 
auch die Bitte Baldu bayans um die Hilfe der Schamanin, wenn 
auch die Evenki-Fassung dies alles knapper schildert. 

Für die Textgeschichte scheinen hier zwei Dinge erwähnens- 
wert: das Rauchen von Tabak und die Hinzuziehung eines männli- 
chen Assistenten der Schamanin. Da der Tabakgebrauch erst seit 
Anbeginn des 17. Jhdts. von Osten her über Japan in die Mand- 
schurei und zu den Mongolen eingedrungen ist”, kann weder die 
Mandschu-Fassung des Nisan saman-i bithe noch die evenki Er- 
zählvariante schon vor dieser Zeit entstanden sein. In beiden Ver- 
sionen wie auch in der Hezhe-Erzáhlung^ wird nämlich zeremoni- 
elles Tabakrauchen als Begrüssung erwähnt. Im Nisan &aman-i 
bithe wird die Hinzuziehung eines siebzigjährigen Schamanenhel- 
fers Nari fiyanggo berichtet”. In der Evenki-Variante ist an dessen 
Stelle der Schamanenhelfer (i tungei)”® Narguldiptnku — Naryuldi- 
fiyanggu genannt. Beide Schamanen werden in Baldu bayans 
Haus gebracht, wo sie Vorbereitungen für das Schmanisieren tref- 
fen. Das in der Mandschu-Version erwähnte Aufstellen von antro- 
morphen Holzfiguren für die Aufnahme der Seelen’®, entspricht 
den Ongyot-Figuren der Mongolen”. 

Seit dem Tod des Sohnes Sergüldifiyangu sind inzwischen zwei 
Tage vergangen. Die Evenki-Erzählung betont dies besonders; die 
Schamanin schaut ob nicht bereits Verwesung eingetreten ist. Im 
Yihsin saman wird darauf besonders hingewiesen, dass ein Zu- 
rückrufen der Seele nicht mehr möglich ist, wenn Leichen zu fau- 


71 W. A. Awronin, Ein nanajisches (goldisches) Märchen vom vierzigsten 
Bruder und seiner Frau, der Waschbärin, in: V. Diöszegi (hrsg.), Glau- 
benswelt und Folklore der sibirischen Volker, Budapest 1963, 407-408. 

72 W. Heissig, Geser-Studien, 1983, 624—525. 

73 Yihsin-saman, (B. J. Richtsfeld 1989, 139) erwähnt Pfeifenstopfen durch 
dafur zustandige Magde. 

74 Nowak - Durrant 1977, 56, 136. 

75 Coy - Onon et al., 1988, 34, 45. 

76 Nowak - Durrant 1977, 56. 

77 Hoppäl 1994, Abb. 124. 
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len beginnen”. In mongolischen Märchen wird als Preventivmass- 
nahme gẹgen Verwesung das Frischhalten des Leichnams durch 
Schweifwedeln der Pferde, Jagdvögel und Hunde erzählt”®, was 
die Wiederbelebung» ermöglicht. Die Evenki-Fassung berichtet, 
dass die:Schamanin sogleich nach der Feststellung, dass noch 
keine Verwesung eingetreten war, einen schwarzen Hund, eine 
schwarze Ziege und einen Eimer mit Trockenteig als mitzuneh- 
mende Tauschgaben®' verlangt. 

In der Mandschu- -Fassung verlangt Ni$an šaman einen dreijähri- 
gen Hahn, einen gefleckten Hund, der im gleichen Jahr wie Ser- 
gudi fiyanggu geboren ist, dicke Bohnenpaste und hunderte von 
Papierbündelchen®!. Die Deche Nisan saman-Erzählung ver- 
langte vier Hähne, einen schwarzen und einen gelben Hund, zehn 
Gefässe ‘Sojatunke, zehn Jin Salz und hundert Ballen Opfergeld, 
die alle verbrannt wurden um auf die Trance-Reise der Schamanin 

mitgenommen zu werden®. Die Schamanen der 1763 nach Sin- 
kiang®® als Garnisonstruppen der Mandschu umgesiedelten Sibe 
glauben, dass ein Hahn die verlorende Seele wieder bringen 
kann? Der Hund hingegen soll die Seelen Verstorbener in die 
untere Welt Erlig / lmun Khans bringen®. Die Duplizität des mit 
dem Solin des Baldu bayan gleichzeitig geborenen Hundes in der 
Mandschu-Version hat Parallelen in dem gleichzeitig mit dem Hel- 
den geborenen Pferd und der gleichzeitig mit dem Helden gebore- 


78 B.J. Richtsfeld 1989, 136, 144. 
79 W. Heissig, Heldenmdrchen versus Heldenepos?, Opladen 1991, 74-75. 
80 Evenki: vongE misun; mong.: kórig misun. Die mongolische Erklärung 
bei Coy - Onon et al. 34: gayuraysan yulir, - getrocknetes Mehl ent- 
spricht dem ma.: misun - dicke Bohnenpaste — mong. fiyang (Wu-i 
ch’ing wen chien, Kyoto 1966, I, Nr. 14298). 
81 Fur den Gebrauch der Papierstücke als rituelles „Papiergeld“, Li Hsüeh- 
chih, |The Background to a Manchu literary Tale: Nisan Saman-i Bithe, 
in: Religious and Lay Symbolism, Wiesbaden 1989 (AF. Bd. 105), 179—180. 
B. J. Richtsfeld 1989,:142. 
G. Stary, Geschichte der Sibe-Mandschuren, Wiesbaden 1985, VI, 29-48. 
Nowak — Durrant 1977, Anm. 15 u. 16. 
Beim! Schamanisieren einer Giljak-Schamanin (V. Diószegi — M. Hoppäl, 
Shamanism in Siberia, Budapest 1978, 310; K Menges, CAJ XXV: 1981, 
285) war auch ein schwarzer Hund der Begleiter der Schamanin, weil er 
allein die Tiere auffinden konnte, die die Schamanin brauchte. Ein 
schwarzer und ein weisser Hund sind oft auf Bildtafeln von tibet. Geser- 
Rhapsoden als Begleiter Gesers dargestellt (M. Hermanns, Das National- 
Epos der Tibeter, Regensburg 1965, 10; H. v. Skyhawk, Libi Kisar, Wiesba- 
den 1996 (AF. Bd. 133), ۰ 
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nen und diesem vorausbestimmten Braut® in der mongolischen 
Epik.5" 

NiSan šaman legt dann ihre Schamanenkleidung an, die als 
Kleid, Glocken, Schurz und Neunvogelkappe® in der Mandschu- 
Version beschrieben wird, schamanisiert die ganze Nacht, der 
Helfer Naryuldifiyangu bindet die Begleitgaben zusammen, dann 
bricht die Schamanin unter seinem Trommelklang?? in Trance in 
die Unterwelt auf. Der Helfer Naryuldifiyangu tótet Hund und 
Ziege und verbrennt sie nebst dem Eimer mit Trockenteig, damit 
die Schamanin diese in der Unterwelt bei sich hat. 

In der daghurischen Fassung wird die Schamanin nicht als Sa- 
maan, sondern als jadyan > mong.: iduyan bezeichnet. 

Während die Schamanin in der Unterwelt mit Hund, Ziege und 
dem Eimer Teig > Bohnenpaste eintrifft, erreicht sie einen Fluss 
in der Nähe von Erliy Khans Residenz, über den sie ein Charon- 
ähnlicher Fährmann übersetzt. Von ihm erfährt sie, dass vor ihr 
schon Mongyoldai nayéu, ein Verwandter des Unterweltherren, 
mit der Seele des Sergüldi fiyangu übergesetzt habe. Der Fähr- 
mann nennt im Gegensatz zur Mandschu-Erzählung, den Unter- 
weltsherrn nicht IImun Khan, sondern mit dem mongolischen Na- 
men Erlig Khan. Einen zweiten Strom überquert sie in der Mand- 
schu- und der Hezhe-Version auf ihrer Trommel. In der Evenki- 
Version eilt die Schamanin nun ohne weiteren Aufenthalt™ weiter, 
bis sie das verschlossene Tor der Unterweltsresidenz erreicht, 
schlägt vor diesem ihre Trommel, worauf das Tor zusammen- 
bricht. Zitternd vor Angst eilt Erlig Khan selbst herbei und fragt, 


86 V. M. Zirmunsklj, Tjurkskij geroideskij epos, Leningrad 1974, 232. 

87 A.S. Kitikov, Archaische Motive bei der Herkunft des Helden, in Fragen 
der mongolischen Heldendichtung III, (AF Bd. 91), Wiesbaden 1986, 317, 
W. Heissig, Erzahlstoffe ... I—II, 1988, 837. 

88 Nowak - Durrant 1977, 57. 

89 Evenki: ungtung — mong.: untüng > ma.: untun. Das 5-Sprachen Wörter- 
buch Wu-ti ch'ing-wen-chien, Kyoto 1969, unterscheidet Tungken — Trom- 
mel (2502) und untun (2503) — mong.: keltegei kenggerge — Schlagtrom- 
mel.Für die Tunguska-Evenki nennt Suslov 1926/29 auch untun als Scha- 
manentrommel (K.H. Menges, Materialien zum Schamanismus der 
Ewenki-Tungusen (Studies in Oriental Religions, 9) Wiesbaden 1993, 121. 

90 In der Hezhe-Fassung trifft sie bereits auf diesem Weg mit der Seele ihres 
verstorbenen Mannes zusammen, der in einem Lager an der Strasse als 
Wegelagerer lebt (B. J. Richtsfeld 1989, 143). Siehe oben S. ?. 
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was sie wolle, was er ihr gegenüber Falsches getan habe, dass 
sein.Haus in Stücke fällt? 

Daraufhin fragt ihn die Schamanin Ni$an, weshalb er die Seele 
des fünfzehnjährigen Sohnes des Baldu bayan in die Unterwelt 
geholt habe? Er solle ihr die Seele wiedergeben! Erlig Khan ruft 
nach seinem kleinen und nach seinem grossen Diener, die als Teu- 
fel (&idkür) bezeichnet werden, und befiehlt ihnen, sofort die 
Seele zur Niáan-Schamanin zu bringen. 

Das Motiv des gewaltsamen Eindringens in die Hólle im Fall 
eines urigerechtfertigten Vorgehens des Höllenfürsten gegen ein 
menschliches Wesen ' hat im mongolischen Geser Khan-Block- 
druck.von 1716 eine weitverbreitete Darstellung gefunden, die 
mehrere Märchen und Epen beeinflusst hat und sicherlich auch 
in der Evenki-Nisan-Variante ihren Niederschlag gefunden hat. 
Als Geser Khan vom Tod seiner Mutter und ihrem Aufenthalt bei 
Erlig Khan erfährt, steigt er zornig selbst in die Hölle auf der 
Suche nach der Seele seiner Mutter hinab und verprügelt zu- 
nächst den Höllenfürsten mit seiner neunundneunzigzackigen 
Keule?!| Aus diesen sehr ähnlichen Erzählmotiven dürfte sich die 
Darste ung des vor Angst zitternden und zum Nachgeben berei- 
ten Höllenfürsten in der Evenki-Erzählung erklären, ebenso das 
Zertrümmern des Höllentores. Für das Abbrechen einer Ecke des 
Palaste$ des Erlig Khan durch den Klang der Schamanentrommel, 
die die Evenki-Erzählung berichtet, ähnlich den Posaunen von Je- 
richo (Mot. D 2093) fand sich noch keine mongolische oder Mand- 
schu-Entsprechung. . 

Das Motiv des Vorwurfs ungerechten Handelns Erlig Khans hat 
bis in die mongolischen Ubersetzungen chinesischer Romane aus- 
geufert, wie das Beispiel des Sei ma moo-yin teüke?? zeigt. 

In der Evenk-Fassung nEsan samaan verhandelt die Schama- 
nin, nachdem die von Erlig Khan gerufenen zwei Teufel die Seele 
des Sergüldi fiyangu gebracht haben, sogleich mit Erlig Khan über 
die Sergüldi nun zugestandene Lebensdauer. Erlig Khan billigt ihr 
zunächst nur zehn weitere Jahre zu, was die Schamanin ablehnt, 

| 
91 Arban Jug-ün ejen Geser gayan-u tuyufi orosibai; Ubers. I. J. Schmidt, 
ہی ری‎ Bogda Gesser chans, Moskau 1839; Enzyklopädie des Mdr- 
, Bd. 5, 1151-1162; Kapitel VII, 282-287. 
92 W. Heissig, Zur Rezeption chinesischer Heldenromane in der mongoli- 
schen mündlichen Dichtung, CAJ 14: 1980, 250—258. 
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weil der Bursche mit fünfundzwanzig Jahren dann gerade erst 
Frau und Kinder habe. Ein nochmaliger Schlag auf die Trommel, 
der eine Ecke von Erlig Khans Palast zum Einsturz bringt, führt 
ein weiteres Nachgeben des Unterweltherrscher herbei, der nun 
noch fünfundzwanzig Lebensjahre zugibt, und für den mitge- 
brachten Hund und die schwarze Ziege ebenfalls noch je fünf 
Jahre dazuzählt. Nun aber solle sie nicht noch mehr verlangen, 
das bringe die Lebensdauer des Sergüldi auf achtzig Jahre. Die 
Schamanin lehrt nun Erlig Khan, mit welchen Rufen Hund und 
Ziege zu rufen seien: der Hund komme auf Ma! Ma! zum Füttern, 
die Ziege auf Ju! Ju!®. 

In der Mandschu-Fassung Ni$an saman-i bithe verhandelt die 
Schamanin, nachdem sie das Land des Unterweltherren erreicht 
hat, nicht mit diesem, sondern mit Monggoldai Nak£u. Sie spricht 
mit ihm, weil dieser die Seele des toten Sergudei Nakëu aus der 
Welt der Menschen in die Unterwelt geholt hat, wie sie vom Fähr- 
mann bei der Flussüberquerung erfahren hat. Sie fragt nach den 
Gründen und erfährt nun, dies sei auf Weisung des Unterweltherr- 
schers Ilmun selbst geschehen, um Sergüldei zu prüfen. Man habe 
ein Geldstück auf eine hohe Stange gehängt und Sergüldei habe 
mit seinem Pfeil dreimal durch das Loch in der Mitte des Geld- 
stückes getroffen, habe dann mit dem blauen Ringer und dann 
auch mit dem Löwen-Ringer gerungen und habe beide besiegt. 
Darauf habe Ilmun Khan ihn an Sohnesstatt angenommen und 
erziehe ihn liebevoll. Wie kónne er da den Knaben an die NiSan- 
Schamanin zurückgeben??4. 

Diese Aufgaben, die in diesen Einzelheiten den Aufgaben ent- 
sprechen, die in mongolischen Epen und Heldenmärchen den Be- 
werben um die Hand von Khan-Töchtern gestellt werden®®, finden 
Sich nur in der Mandschu-Version. Während das Durchschiessen 
eines Nadelóhrs die am meisten in mongolischen Erzáhlstoffen 
genannte Aufgabe ist, wird der Schuss durch die viereckige Óff- 
nung in einem an einer Schnur aufgehängten alten chinesischen 


93 Fur falsche Rufe in anderen Versionen B.J. Richtsfeld 1989, 147, 
Anm. 142. Zu Tierrufen C. Sodnom, Malyn tuhaj ügs, in. Studia Mongolica 
IV, Ulanbator 1984. 

94 Nowak - Durrant 1977, 65—66; G. Stary 1977, 67. 

95 Mot. H 310; W. Heissig, Strukturelle Motiv-Typologie (Erzahlstoffe . . 1-0, 
1988, 854: 12.7-1 Wettrennen, 127-2 Wettringen; 12.7-3 Wettschiessen). 
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Geldstück schon in chinesischen Romanen der Ming-Zeit erzàhlt. 
Später findet sich dieses Motiv in den auf chinesischen Roman- 


1 


vorbildern beruhenden mongolischen Spielmannsgeschichten 
(Bensen |< quyuréi üliger) des 19. und frühen 20. Jhdts.®. Dies 
deutet auf eine Beeinflussung der Mandschu-Nisan Saman-Erzah- 
lung aus'einer chinesischen Quelle. Die Mandschu kannten ja im 
18. Jhdt.j auch epenähnliche Lied-Erzählungen mit Instrumenten- 
Begleitung (Imakan),: doch ist eine solche Quelle für das Nisan 
šaman nicht nachweisbar?”. Die Evenki-Fassung nennt keine De- 
tails der Prüfungen des Sergüldi. Die daghurische Version Isar 
saman, in der die Schamanin mit einem Teufel ) čidkür) über die 
Herausgabe des Sergüldi verhandelt, lásst diesen sagen, dass er 
den Jungen seines guten Schiessens wegen schätze®. Eine völlig 
andere Begründung enthält die Hezhe-(Nanai)-Version, in der er- 
zählt wird, der Geist Denakechu, vom Unterweltsherren Ilmun in 
die Welt der Menschen geschickt, habe die Seele des S’ierhude 
fuyanggu (Sigürdi fiyangu) ohne Erlaubnis adoptiert”. 

Es bleibt aber noch die Frage, weshalb der meist sohnlos ge- 
schilderte Herrscher der Unterwelt, überhaupt einen Sohn in der 
Mandschu-Version adoptiert? Eine Version eines mongolischen 
Märchens aus der Motivgruppe!® 2.6 Geschehen bei der Geburt: 
„Abstammung aus einem Ziegenschweif!°!, das burjatische Segül 
iii}? erwähnt einen.Sohn des Hóllenfürsten Erlig Khan und des- 
sen Verlust: Ein aus einem Ziegenschwanz entstandener Trickster 
vernichtet mit List die auswärtige Seele des erkrankten Sohnes 
des Erlig Khan und nimmt so dem Sohn jede Möglichkeit der Ge- 
sundung und des Weiterlebens. Dahinter steht vermutlich eine 


96 W. Heissig, Oralitat und Schriftlichkeit, Opladen 1992, 129. 

97 H. Okada, Mandarin, A Language of the Manchus, in: Aetas Manjurica, 
Tom. 3, Wiesbaden'1992, 168-169. 

98 Engkebatu — Nar 1985, 207: ... bi ene keüke-yi duralamui ayuydaqu 
garbuqu namnaqu-du sayin .... 

99 B.J. Richtsfeld 1989, 146-147 

100 W. Heissig, Strukturelle Motiv-Typologie, in: Erzahlstoffe ..., I-II, Wies- 
baden 1988. 

101 Degen Mongyol-un arad-un aman Jokiyal-un degeji bicig, II, 1986, 310— 
318; Cebseg — Sarangerel, Altan mongyol-un üliger, 1986, 320—324; Ula- 
yanküü, Altan šayai köbegun, 176—182; Pungsuywangtil, Sadalai mer- 
gen qan, 1986, 190-5 

102 Rin&indorji — Nima, Mongyol arad-un uliger, 1979, 190-۰ 
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noch nicht deutlich gewordene Mythe um den Unterwelt- und 
Höllenfürsten. 

In der Evenki-Fassung fehlt ein nicht nur im Mandschu-Nisan 
Saman erzähltes Motiv: die Schamanin sieht auf ihrem Weg zum 
Palast des Ilmun Khan, dass sie die Wille dieser Stadt nicht ohne 
Genehmigung überschreiten kann. In einer gemurmelten Be- 
schwörung ruft sie verschiedenes Getier, vor allem aber Vögel um 
Hilfe an und befiehlt ihnen, Sergüdei zu ihr zu bringen. 

Sergüdei spielt mit anderen Kindern das Knöchelspiel mit gol- 
denen und silbernen Spielknöcheln, als ihn ein grosser Vogel mit 
den Klauen packt und entführt. Die anderen Kinder sind hier als 
Kinder des Unterweltfürsten Imun Khan bezeichnet. Sie laufen 
zu Ilmun und berichten ihm die Entführung. Monggoldai wird ge- 
rufen um Sergüdei wiederzubringen und will Sergüdei der Ni$an 
šaman wieder abnehmen!®. Daran schliesst sich eine den Ver- 
handlungen zwischen der Schamanin und Erlig Khan im Evenki- 
Text ähnliche Schilderung an. 

In der Hezhe-Version fliegt die Schamanin in der Verwandlung 
eines Adlers in den Hof, in dem Sergüdei spielt und entführt ihn 
von dort auf dem Rücken sitzend! Wie in vielen mongolischen 
Märchen und Epen befiehlt sie dem Knaben, die Augen während 
des Fluges geschlossen zu halten und erst wieder auf ihr Geheiss 
zu öffnen!®, 

In der Nütan-Version übt die Schamanin ihre Flugfähigkeit auf 
ihrer Trommel sitzend aus!96, 

In Epen, und gleichermassen in Märchen bis hin zu mongoli- 
schen Spielmannsgeschichten ist die Ansammlung das Syai-Knö- 
chelspiel!°” spielender Kinder ein oft gebrauchtes Motiv, um zu 
einer Schicksalwendung in der Erzáhlung hinzuweisen, die die 
weitere Handlung bestimmt. 

Die Evenki-Version nEsan samaan erzählt die weiteren Ge- 
schehnisse in knapper Form, jedoch in ziemlicher Übereinstim- 


103 Nowak - Durrant 1977, 66-67. 

104 8.1. Richtsfeld 1989, 146. 

105 Eredhlstoffe ..., I-I, 1988, 320, 646. In den mongolischen Marchen wird 
diese Aufforderung des Augenschliessens an alle zum Besuch des Dra- 
chenkonigs auf dem Boden des Meeres Eingeladenen gerichtet. 

106 G. Stary 1985, II. 

107 M. Tatar, Le moson Sagaj charvach, Jeu d’osselet's, in: AOH XXV: 1972, 
221-226. 
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mung mit dem Mandschu-Nigan $aman-i bithe, ohne dass aber 
die gereimten Stellen übernommen sind. 

Auf ihrem Heimweg mit der Seele des Sergiildi fiyangu trifft die 
NiXan-Schamanin auf die Seele ihres vor fünf Jahren verstorbenen 
Ehemannes, der sie aufhält und bittet, von ihr wieder auf die Erde 
mitgenommen zu werden. Die Schamanin lehnt dies mit der Be- 
gründung ab, seine Leiche sei schon zu sehr verwest. Die gleiche 
Begründung findet sich auch in der daghurischen Version, in der 
sogar das Auftreten von Würmern (ötü gorugai)!” mit der Frage 
verbunden wird, wohin denn da die Seele kommen solle, wenn 
der Körper so verfallen sei? Das Faulen der Leichen wird auch in 
der Hezhe-Version als Hindernis für die Wiederbelebung ge- 
nannt! Nun fragt der Ehemann, weshalb sie seine Seele nicht 
gleich bei seinem Tod wiedergeholt habe. NiSan antwortet, da- 
mals sei sie noch keine Schamanin gewesen, das sei sie doch 
erst seit| drei Jahren. Der Tote will aber alle Begründungen ihrer 
Ablehnung nicht höreh, bedrängt sie und reisst dabei die Schama- 
nentrommel an eineri Seite auf. Die Schamanin packt darauf in 
Panik und Wut ihren Mann und wirft ihn in den Nabel der Erde! 
Sowohl im Niian šaman-i bithe!!! wie auch in der Mandschu- 
Version |Nütan Saman!!? droht der Mann der Schamanin, sie in 
einen von ihm bereitgestellten Kessel mit siedendem Öl zu wer- 
fen, wenn sie seinen Wunsch nicht erfüllt. Sieden von Feinden in 
Kesseln! mit siedendem Öl tritt in mongolischen Märchen und 
Bensen üliger als Motiv öfter auf”. 

Im Mandschu Nisan Saman-i bithe ruft die Schamanin einen 
Kranich, der den drohenden Ehemann in die taoistische Höllen- 
stadt Feng-tu ch’eng bringt!!4, während in der Nü-tan-Fassung 110 
die Schamanin ihn in einen tiefen Brunnen in der Stadt Feng-tu- 





108 Engkebatu - Nar 1985, 215. 

109 B. J, Richtsfeld 1989, 136, 144. 

110 Gajar-un kuisu. : 

111 Nowak - Durrant 1977, 71. 

112 G. Stary Three unedited Manuscripts of the Manchu Epic Tale Nisan 
šaman-i bithe“, Wiesbaden 1985, DI. 

113 Ordus arad-un yabyan üliger, 1980, 185-189; Ordus-un soyol-un òb 
(4, 1989, 94-98; Qan feng Juvan, fasc. 1. 

114 Nowak — Durrant 1977, 74; Li Hsueh-chih 1989, 179, als Tor zur Unter- 
welt bezeichnet 

115 G. Stary 1985, III. 
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ch’eng wirft. Mit einer List schleudert sie ihn in der Hezhe-Version 
mit Hilfe ihrer Trommel und eines Hilfsgeistes hinter ein Unter- 
welt-Gebirge!!®. 

In allen diesen Varianten fehlen die im Mandschu Nisan ša- 
man-i bithe erzählten weiteren Abenteuer der Ni$an-Schamanin 
auf ihrem Rückweg mit der Seele des Sergüdei fiyangu zu seinem 
Vater Baldu bayan: ihr Besuch bei der Muttergottheit Omosi 
Mama, die Begegnung mit der Seele der verstorbenen Frau des 
Schamanenhelfers Nari fiyangu, eine über die Höllenqualen unter- 
richtende Höllenwanderung und das Verlassen der Unterwelt über 
den Roten Fluss", Vor allem die Hóllenbeschreibung zeigt sich 
von den buddhistischen Hóllenfahrtsbüchern der Mongolen stark 
beeinflusst, die seit dem 17. Jhdt. weitverbreitet waren!18. 

Im Hause Baldu bayans angelangt, erwacht die Schamanin aus 
ihrer Trance. In der Evenki-Fassung heisst es dazu: Als die Nisan- 
Schamanin einen Tag lang bewusstlos gewesen war, begann ihr 
Kórper zu zittern und als Naryuli fiyangu seine Fangschnur loste 
und die Nisan-Schamanin ein Stück schamanisierte, kehrte ihr Be- 
wusstsein zurück. Dann setzte sich auch Sergüldi fiyangu erwacht 
auf ...!?, Daran schliesst sich der Satz an: Jedoch die Trommel 
der Nisan-Schamanin war zu einer Halbtrommel geworden“!2°, 

In der daghurischen Fassung steht der wiederbelebte Sergüdei 
nach dem Óffnen des Sargdeckels mit den Worten auf, die in mon- 
golischen Volkserzáhlungen immer Wiederbelebten in den Mund 
gelegt werden: „Ja, wie lange habe ich bloss geschlafen ...“121. 


116 B. J. Richtsfeld 1989, 144, Anm. 126a. 

117 Nowak - Durrant 1977, 75—87. Zu der dabei geschilderten Verwendung 
der Schamanentrommel als Boot auch K. H. Menges, Materialien zum 
Schamanismus der Ewenki-Tungusen ..., Studies in Oriental Religion, 
8, Wiesbaden 1983, 98. 

118 W. Heissig, Geschichte der mongolischen Literatur, I-II, Wiesbaden 
1972, 87-146; Helden-, Hollenfahrts- und Schelmengeschichten der 
Mongolen, Zurich 1962, 171—222. 

119 Coy — Onon et al. 1988, 38: mong.: Nisan saman manaran oyiliyad 
nige edur bolqu-du beye-ni čačaran ekılebe. Naryuldi fiyangu. tegun-i 
boyamilaysan degesü-ben abqu-du nisan saman nige keseg bögeleged 
ugaya oroba. sergüldi fiyanyu ču ugaya oron suyuba. 

120 Coy - Onon et al 1988, 38: Gebetu nisan saman-u untung ni tala 
untung boluysan bayiba. 

121 W. Heissig, Wiederbeleben und Heilen, in: Fragen der mongolischen Hel- 
dendichtung, I, Wiesbaden 1981, 99-100; Erzahlstoffe... ... I-I, Wiesba- 
den 1988, 455 
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! 7. Das Ende der Nišan-Schamanin 


Reich beschenkt und bedankt von dem überglücklichen Baldu > 
Balda bayan zieht die'Schamanin in allen der hier behandelten 
Versionen nach Hause: Die Ablehnung der Bitte ihres verstorbe- 
nen Mannes um Erlösung aus der Unterwelt aber führt zu ihrem 
Ende. Im Mandschu Nisan Saman-i bithe hört ihre Schwieger- 
mutter von der Ablehnung und beschwert sich bei einem offiziel- 
len Censor, der die Beschwerde an den Kaiser weitergibt. Darauf 
lässt der Mandschu-Kaiser die schamanistischen Paraphernalia 
der Nisan Saman einsammeln und gebündelt in einen Brunnen 
des Dorfes der Schamanin versenken!??. Obschon die befragten 
Juristen auch eine leibliche Strafe für möglich halten, spricht der 
Kaiser diese nicht aus: 

Als sich die Schamanin in der Nütan-Version, nachdem sie den 
verstorbenen Kaisersohn aus der Unterwelt gerettet hat, weigert 
die jüngere Schwester des Kaisers ebenfalls zu retten, wird sie 
das Opfer zweier intrigierender Lama. Darauf befiehlt der Kaiser, 
Nütan an eine eiserne Kette zu legen und in eine tiefe Quelle zu 
werfen, wo sie stirbt: Sie gilt, nach dem ihre Unschuld durch 
himmlische Unruhe bestätigt wird, als die Gründerin des Schama- 
nismus. Noch immer wollen Leute sie an der langen Eisenkette 
aus dem; Brunnen herausziehen, was aber nie gelingt!??. Eine Pa- 
rallele zu diesen Rettungsversuchen bildet das Motiv der Rettung 
aus dem Brunnen mittels der Zöpfe von Frauen oder Pferde- 
schweifen der mongolischen Volkserzáhlungen??4, 

Im evenkischen nEan samaan » Nisan saman wendet sich die 
über die Ablehnung der Rettung ihres Sohnes wütende Schwie- 
germutter der Nisan-Schamanin an den Himmelsfürsten Hormu- 
sta und beklagt sich. 'Hormusta entscheidte, es sei richtig gewe- 
sen, dass die Nisan-Schamanin die Seele ihres toten Ehemannes 
nicht aus der Unterwelt geholt habe, aber dass sie diesen in das 
Zentrum der Erde (yajar-un küisü) geworfen habe, sei zu bestra- 
fen. Die'Parallele zur Entscheidung des Justizamtes im Mandschu 
Nisan gaman-i bithe ist deutlich. Hormusta sendet daraufhin 
seine neun grossen Generale (jangjun) auf die Erde hinunter, 


122 Nowak - Durrant 1977, 90. 
123 G.S 1985, II- IV. 
124 W. Heıssig, Heldenmärchen versus Heldenepos?, 1991, 99-103. 
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dass diese mit der NiSsan-Schamanin kämpfen. Nach einem 
Kampf von drei Tagen und Nächten verliert die Schamanentrom- 
mel der Nisan-Schamanin alle magischen Kräfte und die Nisan- 
Schamanin wird gefangen genommen. Hormusta lässt sie an eine 
neun Klafter lange Eisenkette legen und in die Erdmitte werfen. 
Nisan spuckt nach allen vier Richtungen und wünscht, dass dar- 
aus Schamanen entstehen sollen, die Menschen helfen und Teufel 
und Dämonen unterdrücken. Sie selbst kommt dann in den Nabel 
der Erde. Zwar entstanden darnach bei den Evenki viele Schama- 
nen, doch konnten sie nicht mehr wie die Nisan-Schamanin mit 
ihren Halb-Trommeln (tala untung) Menschenseelen von Erlig 
Khan wegholen, sondern nur mehr Teufel und Dämonen unter- 
drücken und die Krankheiten der Menschen heilen!?®. Die ältere 
Diktion dieser Erzählung ist unverkennbar. 

Wie er es in der daghurischen Isan saman-Version seiner die 
Rettung aus der Unterwelt ablehnenden Gattin angedroht hat, be- 
schwert sich der zurückgelassene Ehemann über diese unge- 
rechte Behandlung sowohl beim Unterweltherrscher Imu xan 
als auch beim hohen Himmel. Dieser entscheidet, die Isan-Scha- 
manin auf den Grund der neun Hóllen zuwerfen und anzuket- 
ten!?”, 

Die Hezhe-Version berichtet von keiner Bestrafung der Yihsin- 
Schamanin und endet mit ihrer Heimkehr, nachdem sie von dem 
Glücklichen reich beschenkt wurde. 

Deutlich aber zeigen sich gegenseitige Berührungen der beiden 
Prosa-Märchen der Evenki (Solonen) und der Daghuren und dem 
Stoff des mandschu Nisan Saman-i bithe, die auf nachbar-ethni- 
sche Berührungen hinweisen. Die verschiedenen Opfertiere für 
den „Rücklauf“ der Seele, die an die Stelle des Hahnes und des 
Hundes der Mandschu-Version treten, deuten auf verschiedene 
Wirtschaftsformen. Die im daghurischen Märchen genannten 
Tausch- und Opfertiere, neun weisse Schweine, neun weisse Rin- 


126 Coy - Onon et al, 1988, 39: tala untung-tei bolqur Nisan saman side 
ükugsen kumün-üu sünesu-yi erlig qayan-ata neken abčiraju Cidagu 
ügei bolju. Jöbken Cidkiir simnus darun kumun-u ebed£in-i fasaday 
bolju gen-e. 

126 Mandschu: Ilmun. 

127 Engkebatu — Nar 1986, 219. 

128 B.J. Rıchtsfeld 1989, 149. 
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der und neun weisse Hühner sind nur in einer höher entwickelten 
Viehzüchterwirtschaft zu beschaffen, die auch im Katastrophen- 
fall Opfer von neun Kühen an den Himmelsgott kannte!?®. Auch 
das Opfer (goyilya) eines Pferdes als Totenopfer bei den Daghu- 
ren weist auf mongolisches Bestattungszeremoniell??, Die Ziege 
und der Hund, die beide das Evenki-Märchen nennt, gehören zur 
Zusatzwirtschaft einer Jäger- und Rentierzüchter-Ethnie. Die Er- 
wähnung' des Hundes’ deutet auf die kultische Bedeutung des 
Hundes hin, wie sie für Kidan und Mongolen nachweisbar ist und 
für die verschiedenen Opfer- und Verehrungsformen genannt wer- 
den. Diese reichen vom blutigen Tieropfer der Kidan bis zur Sub- 
stitutsopfer-Nachbildung eines Hundes aus Teig bei den Cayan- 
Mongolen des Kukunoor-Gebietes als Mittel gegen Kinderkrank- 
heiten!?!, 


8. Antischamanistische Spuren 


Die Anfang des 20. Jhdts. für Greben$£ikov niedergeschriebene 
Mandschu-Version Nisan $aman-i bithe erwähnt in einer dem li- 
terarischen Historismus zuzuzühlenden Weise eine Anordnung 
des Mandschu-Kaisers Taitsung (1636—1643), als Folge der Be- 
schwerde über das Verhalten der Ni$an-Schamanin ihrem verstor- 
benen Ehemann gegenüber die Schamanen-Kopfbedeckung, 
Glocken, Trommel und Ausrüstungsgegenstände in eine Lederki- 
ste zu legen, alles mit einem Stahlseil zuzubinden und es in einem 
tiefen Brunnen ihres "Wohnortes zu versenken)", In einer von 
M. P. Volkova!®? veröffentlichten weiteren Mandschu-Version wird 
der erste Herrscher der Ming-Dynastie erwähnt und damit das 
Geschehen in den Beginn des 15. Jhdts.1** verlegt. Aus dem Stahl- 
seil der erstgenannten Version ist in der Nü-tan-Fassung eine 


129 M. Bender, Daur Folktales, Peking 1994, 13. 

130 „Es wird getotet und begraben...“ (Engkebatu et. al. 1985, 191). 

131 Bulay, Mongyol-un 4 tobéiyan-aéa setublen mongyoltud-un no- 
gai-yi situdeg učir — (Die seit der „Geheimen Geschichte der Mongo- 
len“ aufgeworfene Frage nach einem Hundeopfer der Mongolen) in: 
Mongyol Jang üile-yin sudulul, Hailar 1992, 105-112. 

132 Nowak - Durrant 1977, 90. 

133 Nigan $aman-i bithe, Moskau 1961, 75: Nizan z'ame bithe (G. Stary 
1985| V). 

134 G. Stary 1985, XIII. 
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große Eisenkette geworden, mit der die Schamanin selbst in einen 
tiefen Brunnen geworfen wurde. Die Lederkiste mit der Ausrü- 
stung der NiSan-Schamanin hat sich in der Hezhe-Version als Sack 
aus Leder, in dem die Schamanin ihren „Kopfputz und Schama- 
nenschürze“ auf ihrer Reise bewahrte!®, erhalten. Die dicke Ei- 
senkette wird auch im Evenki-Märchen von der nEsan samaan 
erwähnt. Der Befehl des Mandschu-Kaisers Taitsung zur offiziel- 
len Sequestierung und Vernichtung der Schamanenausrüstung ist 
quellenmässig nicht nachweisbar, entspricht aber der in Mukden 
nach dem Besuch des 5. Dalai Lama bei Taitsung vorhandenen 
anti-schamanistischen Haltung, die von der mongolischen Üerlie- 
ferung über den lamaistischen Missionar Neyiti toyin (1537- 
1653)! und den damit einsetzenden Vernichtungsaktionen von 
Ongyot, Trommeln und Schamanenkleidungen!?? bestätigt wird. 
Ähnliche Hinweise auf offizielle Verbote von volksreligiösen 
Praktiken finden sich in mongolischen Märchen und Sagen. Sie 
erwähnen vor allem divinatorische Tätigkeiten, die verboten wur- 
den nach dem ihre Anwendung die Fragenden enttäuscht oder 
sogar irregeführt hatte, wie das für gelbe Denunziations-Astrolo- 
gie und das Wahrsagen aus roten Schnüren in den Geschichten 
um den fiktiven Mergen Tebene > Tümene erzählt wird, was dann 
zur Einführung der Skapulamantik führte!?®. Auch eine über den 
Mandschu-Kaiser K’anghsi (1662-1722) bei den Ordus-Mongolen 
erzählte Legende berichtet, dass er die „Gelbe Astrologie“ ent- 
täuscht verboten habe!*?, Ein weiteres Verbot der Divination der 
„Grünen Astologie“ (noyuyan firugai) wird in einer Legende der 
innermongolischen Üfümütin Cinggis Khan zugeschrieben!*, Es 
handelt sich demnach bei dem Verbot divinatorischer Handlungen 
um einen Ethnien überschreitenden Erzähltopos Innerasiens, der 


135 B. J. Richtsfeld 1989, 139. 

136 W. Heissig, A Mongolian Source to the lamaist Suppression of Shama- 
nism, in: Anthropos 48: 1953, 1-29, 493-536. 

137 Anthropos 48: 1953, 524—526. 

138 W. Heissig, Historische Hintergründe von ,Geser Khans Zug nach 
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auf die Tatsache der Unterdrückung schamanistischer Praktiken 

hinweist. : ۱ 

Aus der gleichen Quelle der Erinnerung an die im 17. Jhdt. mit 
der Ausbreitung des Lamaismus im mandschurischen Machtbe- 
reich beginnenden Verfolgung des Schamanismus gespeist, erwei- 
sen sich die in den evenkischen und daghurischen Märchen um 
die Nisan-Schamanin anzutreffenden Angaben über die Verände- 
rung der Schamanentrommeln. Während im Mandschu-Nisan ša- 
man-i bithe selbst ausser dem Befehl des Kaisers tiber das Ein- 
sammeln: der Schamarientrommel und Kleidung der Nisan keine 
weiteren ‘Angaben iiber das Aussehen der Schamanentrommel ge- 
macht werden, findet sich im evenkischen Nisan saman-Märchen 
die Mitteilung, dass die Seele des in der Unterwelt zurückgelasse- 
nen Ehemanns der Schamanin im Streit mit ihr,“die Trommel auf 
einer Seite abriss“!*! und dass ihre Trommel nach der Rückkehr 
aus der Unterwelt zu einer Halbtrommel!? geworden war, d.h. 
nur mehr einseitig bespannt war. Als Folge davon hatte die Trom- 
mel alle Zauberkraft verloren!*, so dass Nisan saman im Kampf 
mit Hormusta's Generalen gefangengenommen wurde und spátere 
Schamanen weniger Kraft besassen. 

Die Geschichte des Verlustes der Zauberkraft durch die Beschä- 
digung der Trommel wiederholt sich in einem anderen evenki- 
schen Märchen über, die Schamanentrommel Untiing-un üli- 
ger, Diesem zufolge waren die Schamanen schon bei der Er- 
schaffung der Welt zugegen!*. Sie haben „kostbare Trommeln, 
ganz mit Fell bezogen“! Nach den Mühen der Erschaffung der 
Welt schlafen die Schamanen. Als sie nach langem Schlaf erwa- 
chen, haben sich Teufel und Dämonen (cidkiir simnus) auf der 
Welt ausgebreitet und'beunruhigen die Menschen. Wütend vertrei- 
ben die Schamanen die Teufel und Dämonen. 

Mit dem Auftreten der buddhistischen Lama beginnen Ausein- 
andersetzungen mit diesen. Diese versuchen, die Schamanen zu 


141 Coy: — Onon et al. 1988, 38: Üntung-un gini nige tala-yi uraju gayaba. 

142 Obeh, Anm. 120: tala untung. 

143 Col Onon et al. 1988, 39: untung ni tala boluysan-ada ridi sidi-ban 
aldaysan .. 

144 Coy'- Onon et al, 1988, 8-12: Samaanni ungtungni unugul. 

145 Oben, S. 3-5. 

146 Coy, — Onon et al., 1988, 8: biteguu arasu-bar bürigsen erdeni-yin un- 
tung. 
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unterdrücken und ihre zaubermüchtigen!^", ganz mit Fell be- 
spannten Trommeln zu vernichten. Eines Nachts, als die Schama- 
nen wieder schlafen, stehlen die Lama die Volltrommeln, aber so- 
viel sie auch mit aller Kraft darauf schlagen, kommt kein Ton 
heraus. Zornig werfen die Lama die Trommeln in die See, aber 
die Trommeln werden unbeschädigt und ganz wieder an Land ge- 
trieben. 

Auch der Versuch der Lama, die Trommeln zu verbrennen, 
misslingt: die Glut vermag nicht sie zu beschädigen. Daraufhin 
nehmen die Lama die Trommeln und reiben sie sieben Tage und 
Nächte auf spitzen Steinen, bis ein kleines Loch entsteht. Durch 
das Loch dringt nun Wind ein, Stürme erheben sich, Blitze und 
starker Regen kommen auf, es kommt zu Überschwemmungen. 

Erschreckt werfen die Lama die beschädigten Volltrommeln auf 
der Südseite eines Berges weg und verkriechen sich in Höhlen. 

Als die Schamanen aufwachen, finden sie ihre Trommeln erst 
nach langem Suchen unbrauchbar wieder. Sie reissen daraufhin 
die durchlöcherte Seite der Trommeln ab, so dass halbseitig [be- 
spannte] Trommeln (Tala untung) entstehen!“. Wir finden hier 
die gleichen Worte gebraucht wie im evenkischen Märchen Nisan 
saman. 

Als die Schamanen dann diese Halbtrommeln schlagen, dröh- 
nen sie wie vorher, was die Lama wieder ängstigt. 

Die Schamanen kehren nun in ihr altes Gebiet zurück, aber sie 
können nur mehr Teufel und Dämonen damit vertreiben. 

Die Beseitigung der einen Trommelseite hat die gleiche nega- 
tive Folge wie bei der Nisan-Schamanin des Evenki-Märchens. 
Eine ähnliche Überlieferung wird auch bei den Ostmongolen im 
Zusammenhang mit der lamaistischen Bekehrungspolitik des 
Neyiči toyin (1557-1653)! erzählt. Nach dessen Kampf mit ma- 
gischen Mitteln gegen das Oberhaupt der Qorcin-Schamanen ول‎ 
boytai blieben von dessen vollständiger roten Trommel „nur mehr 


147 Erdeni-yin untung. 

148 Čoy — Onon et al., 1988, 10: untung-iyan čoyuruysan tala-yi ura fu 
gayayad. 

149 Wie Anm 136; KurelSa, , Negici toyin-u namtar“ doturaki domoy-un 
uéir (Über die in der Biographie des Neylji toyin enthaltenen Sagen), 
in: Kureláa, Mongyol domoy-un sudulul (Mongolische Sagen-Forschung) 
Peking 1996, 197 —223. 
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eine halbe Seite übrig“, weshalb die ostmongolischen Schamanen 
nur mehr:die „halbe Trommel (tala kenggerge) haltend schamani- 
sieren“!™, wie es in einer ostmongolischen Sage Qoboytai böge- 
yin domoy heisst. 

Diesem Trommeltyp entsprechen die aus der mandschu-Zeit 
stammenden „Friedenstrommeln“!5!. Diese Trommeln die aus mit 
einem mit Fell bespannten Eisenreifen und einem eisernen Griff- 
stück bestehen, waren und sind sowohl bei Ostmongolen!*?, in 
der Inneren Mongolei 19? und bei den Mandschu in der Umgebung 
von Mukden!** nachweisbar. Sie sind alle am unteren Ende des 
eisernen ‚Griffstückes mit Rasseln versehen!” (Dangu) was den 
deutschen, für tungusische Trommeln gebrauchten Ausdruck 
„Schellentrommel“!5® erklären mag. 

Zur Veränderung der Schamanentrommel durch schamanismus- 
feindliche Handlungen liegen so drei einander bestätigende Anga- 
ben von Nachbar-Ethnien vor: 


1. Beschädigung der Trommel durch wütenden, in der Unter- 
welt zurückgelassenen Ehemann (Evenki-Solonen); 

2. Perforierung der Trommel durch feindlichgesinnte Lama 
(Evenki); 

3. Halbierung der Trommel im Kampf zwischen Lama und Scha- 
manen (Khortsin-Mongolen). 


150 W. Heissig, Schamanenlegenden und ihr historischer Hintergrund, in: 
Gedanke und Wirkung, Wiesbaden 1989 (AF. Bd. 108) 156-157; Recent 
East Mongolian shamanistic Traditions, in: J. Pentikäinen (hrsg.), Sha- 
manism and Northern Ecology, Berlin-New York 1996, 254. 

151 T'ai jping; D. Bodde, Annual Customs and Festivals in Peking, Hong 
Kong 1965, 78-79. ۰ 

152 W. Heissig, Schamanen und Geisterbeschworer im Küriye Banner, 
Folklore Studies Il, Peking 1944, 53; Studies in Oriental Religions, 
Bd. 24, Wiesbaden 1992, 1-48, Abb. 5, 34—35. 

153 H. See (Hrsg. Ch. Lindtner), Kopenhagen 1988, Abb. 
S. 131. 

154 M. Hoppäl, Schamanen und Schamanismus, Augsburg 1994, 165, 
Abb. 230a. , 

155 Liu Guiteng, Musical Instruments in the Manchurian Shamanic Sacri- 
ficial Rituals, in: T. Kim - M Hoppäl (hrsg.), Shamanism in Performing 
Arts, Budapest 1995, 110-114, (Bibhotheca Shamanistica 1). 

156 G. Dorfer, Zur Rolle des Schamanen im Marchen, in: H. Gehrts, Schama- 
nen und Zaubermärchen, Kassel 1986, 101. 
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Man wird diese Angaben mit Sicherheit als die Widerspiegelung 
der belegbaren historischen Vorgänge der lamaistischen Missio- 
nierung im 17. Jhdt. ansehen dürfen, die auch im Mandschu Nigan 
Saman-i bithe ihren Niederschlag gefunden hat. 

Offen bleibt die Frage, die sich aus diesen Erzählungen von den 
veränderten Trommeln ergibt, welche Form die Schamanentrom- 
mel der Evenki und östlichen Mongolen vor den Eingriffen hatten, 
durch die eine Seite der Bespannung ein- oder abgerissen wurde? 
Auch die Trommeln der Altai-Völker und sibirischen Schamanen 
zeigen keine beidseitige Bespannung!”, wie sie von den hier be- 
handelten Erzählungen impliziert wird. 

Alle diese Überlieferungsfragmente der benachbarten Völker- 
‘schaften deuten auf die Zugehörigkeit des mandschu Nisan ša- 
man-Stoffes zu einem früheren, grösseren nord-ostasiatischen 
Kultursyndrom!®®. Dem Mongolisten, der mit Erzählforschung be- 
schäftigt und mit dem vor allem in der mongolischen mündlichen 
Überlieferung auftretenden Prosimetrum vertraut ist, stellt sich 
beim Vergleich des Mandschu Nisan Saman-i bithe und der den 
gleichen Erzählstoff wiedergebenden evenkischen und daghuri- 
schen Prosamärchen die Frage, ob der in den Mandschu-Nieder- 
schriften dieses Themas zu beobachtende Wechsel von Prosa-er- 
zählung und Reimerzählung nicht ebenfalls dem Gebrauch des 
Prosimetrums in chinesischen und mongolischen Spielmannslie- 
dern? zuzuordnen ist und die gereimten Stellen nur Nachdich- 
tungen mandschurischer Schamanenlieder darstellen? 


157 L. P. Potapov, Die Schamanentrommel bei den altaischen Volkerschaf- 
ten, in: V. Diózegi, Glaubenswelt und Folklore der sibirischen Vólker, 
Budapest 1963, 223-269; 8.1. Weinstein, Die Schamanentrommel der 
Tuwa, a.a.0., 359-367; M Hoppál, Schamanen und Schamanismus, 
Augsburg 1994. 

158 G. Dörfer hat im Zusammenhang mit seiner Übersetzung 6 
Marchen: Tungsuen und Jakuten (MDW), Düsseldorf-Köln 1983, 243 be- 
reits auf die ,Uberflutung“ solonisch-evenkischer Märchen mit „fremden 
Motiven“ hingewiesen. 

159 W. Heissig, m: S. Harris — K. Reichl (hrsg.), Prosimetrum, Concultural 
Perspectives on Narrative in Prosa and Verse, Cambridge 1997; „Si- 
liyang“, Varianten und Motiv-Transformationen eines mongolischen 
Spielmannsliedes, Wiesbaden (AF. Bd. 131) 1996, 1-2. 
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| 
The phenomenon of language death is a familiar one in sociolin- 
guistics. Most students of Chinese history, or Altaic languages, 
are under the impression that the Manchu language is extinct, 
though sometimes one reads newspaper reports about it being 
still spoken in some isolated areas. This is true: Manchu is still 
spoken in some areas. A recent and exciting phenomenon in 
China, however, is a certain degree of Manchu linguistic revival- 
ism. This term refers to attempts by descendants of the speakers 
of a dead or dying language to maintain it, for cultural, religious 
or nationalist purposes. This may be a peripheral or superficial 
phenomenon in contémporary China, but the number of studies 
on Manchu, textbooks, dictionaries, readers and texts published 
in China over the past few years is a phenomenon unprecedented 
in China this century,'and one students of Altaic languages should 
find of interest. 

The ethnic composition of the Manchus is complex. The found- 
ers of the Jin Dynasty (1115-1271), the Jurchens, were certainly 
a major component of the Manchus. The Jin was constantly at 
war with the Chinese, and eventually succumbed to the Mongols. 
Three groups of Jurchens re-emerged during the Ming: one, quite 
sinicized, which inhabited southern Manchuria, from the Liao 
river to'the territory north and north east of the Yalu; the second, 
the "Wild Jurchen", whom the Chinese described as warlike and 
barbaric and a third, living west of Jilin, bordering on Mongol 
territory, whose lifestyle was similar to that of the Mongols. By 
the fifteenth century, “Korean and Chinese sources ... indi- 
cate that ... there were transformations in Jurched culture. Their 
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contact with more peoples in East Asia led to intermarriages with 
Chinese, Koreans, Mongols, and other natives of Manchuria, and 
made them receptive to foreign cultures and institutions. This ini- 
tiated the process that eventually transformed them from Jurched 
into Manchus.” (Rossabi 1975: 51-57). 

The emergence of Nurhaci, who “unified the Jurchen tribes", is 
well known. In 1616 he proclaimed himself emperor (Khan) of 
the Later Jin Dynasty. The Qing Dynasty was formally proclaimed 
in 1644. Nurhaci declared the name of his people to be Manchu, 
not Jurchen: the Manchu people was composed not only of peo- 
ple of Jurchen ancestry, but also of many different and still un- 
identified inhabitants of Manchuria. 

The origin of the term Manchu is still obscure. The official ver- 
sion during the Qing was that the term derived from the name of 
the Bodhisattva MafijuSri; another theory was that it derived from 
the name of a famous Jurchen chieftain, Li Manzhu (Sun 1992a: 
664—665). The Chinese characters used for it mean “bountiful 
land”. Nurhaci wanted to avoid the use of the term Jurchen, partly 
because of the multi-ethnic composition of the new nationality, 
and partly because the Jurchens had been a tributary people un- 
der the Ming. In the Ming Bureau of Translators Vocabulary (late 
fifteenth century), jusen is glossed “Jurchen” (Kiyose 1977: 115). 
The word jusen in Manchu, however, means “serf of the Manchus” 
(Norman 1978: 167). In 1639 Huangtaiji, son of Nurhaci and later 
Emperor, issued an edict: “Our country is known by many names 
... Some ignorant people customarily refer to us as “zhushen”. The 
name “zhushen” refers to the descendants of [the area of] Mergen; 
it has nothing to do with our country. The established name of our 
state is Manzhou ... from now one everyone will use this name; 
the former names will not be permitted” (Yan 1992: 10). 

The ethnic composition of the Manchus may have been com- 
plex, but the language which was declared to be the “national 
language” of the Manchus was very close to the language of the 
Jianzhou Jurchens during the Ming. Ming Jurchen, as recorded 
in the Ming Dynasty Vocabulary of the Bureau of Interpreters 
(tentatively dated mid-fifteenth century) is very similar to later 
Manchu, except that the sound changes di > ji and ti > ci had 
not taken place, and there is some irregularity in vocalic values 
(Kane 1989). This southern dialect, the dialect of Nurhaci and the 
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Aisin-Gioro clan, formed the basis of the Manchu language, which 
was later, spread as the official “national language” of the Qing 
dynasty, the standard language taught in Manchu schools and the 
language ıof offical administration. 

The basic vocabulary of Manchu is common to other Tungus 
languages; there is, however, a large number of words which do 
not exist!in other Tungus languages. The basic vocabulary of Jin 
Jurchen is also basically Tungus; there are quite a few borrowings 
from Mongol and Chinese. There is also a fair number of words 
(which have been inherited by Manchu), the origin of which is 
obscure. Some scholars have suggested that some of these might 
be borrowings from Khitan, a language which remains undeciph- 
ered (Ligeti 1960). — . 

This is not the place to go into original Manchu Literature 
(Fuchs 1968, Gimm 1984, 1989) or translations of Chinese into 
Manchu ı(Gimm 1988). Suffice it to say that there are approxi- 
mately one thousand books in Manchu, including translations of 
many major Chinese literary works. Sinologists of a few genera- 
tions ago would learn Manchu in order to read these translations 
of Classical Chinese works in order to help translate them into 
Western languages — before translations into Japanese or Modern 
Chinese: were available. Manchu was the official language of the 
Qing Empire, and the number of documents in archives is stagger- 
ing. In the Beijing First Historical Archives, the catalogue of the 
Manchu' documents takes up 107 volumes, which list 1,528,228 
documents in Manchu, under eight subject headings: Military 
Matters; Cabinet Documents, Palace Affairs, Internal Affairs, Im- 
perial Clan, the Heilongjiang Yamen, the Ningguta Military Yamen 
and the Aigun Yamen (Yan 1992a: 6). 

As Berthold Laufer (1908: 2) wrote more than eighty years ago, 
“These are almost more grammars of Manchu available nowadays 
than there are people who actually know the language and litera- 
ture”, and there has been a steady stream of scholars in the West 
and Japan who have continued to produce textbooks, dictionaries 
and readers of Manchu (Lie 1972: 147—196; Stary 1983: 507—600, 
Schwarz 1984: 270-278, Stary 1990). 

In China itself, however, Manchu has been in decline for at least 
the last: 150—200 years. During the first few decades of the Qing 
dynasty, Manchus were required to learn Chinese, and encourage- 
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ments offered to Chinese to learn Manchu. By 1654, however, the 
Emperor ordered the classes in Chinese to be abandoned, and 
felt the need to establish schools for the teaching of Manchu. 
By the early eighteenth century, the Yongzheng emperor (reigned 
1723—1735) complained that there were many high officials who 
could not write Manchu, and that even the imperial guard had 
abandoned Manchu in favour of Chinese. Various measures were 
taken, including intensive courses and special examinations; by 
the 1750s the examinations were abandoned, only to be reinsti- 
tuted in 1776 in yet another series of measures to try to stop 
further decline. By the end of the century, however, the Qianlong 
emperor (reigned 1736-1795) was dismayed to find that even cer- 
tain members of the palace household staff were unable to con- 
verse with the emperor in Manchu (Chen 1976: 139). It should be 
noted, however, that a tradition of a private field of Manchu-ori- 
ented scholarship was kept alive by Manchu scholars throughout 
this period, with imperial support and encouragement, and that 
the achievements of this tradition were very impressive (Crossley 
and Rawski 1993). 

The nineteenth century saw the Qing dynasty confronted with 
such huge political and military problems that the question of the 
maintenance of Manchu became of relatively little importance. By 
the late Tongzhi period (1862-1874), Manchu standards were so 
low that even memorials to the throne had become highly degen- 
erate grammatically (Chen 1976: 143). Most ethnic Manchus were 
ignorant of the language. Aisin-Gioro (1992: 12) quotes a French 
missionary (J. P. Chauveau 1816-1877) as noting in the year 1857 
that there was not a single village of Manchuria which had not 
been sinicised. According to a paper presented to the Société 
d’Ethnographie in Paris in 1900, by the former Chief Interpreter 
at the French Legation in Peking, A. Vissiére, Manchu was at that 
time on the point of extinction. “This language is still in theory 
the National Language of the Chinese Empire, but in reality it is 
disappearing day by day as a spoken language in face of the rapid 
invasion of the language of the Chinese. Manchu is no longer used 
at court, except in a minor way. In the streets of Peking, a city 
which contains a considerable Tartar population, one almost 
never hears people speaking this language ... Even in their coun- 
try of origin, in Manchuria, the Manchu language is giving way to 
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Chinese, to the point at which missionaries who wish to evange- 
lise in this country and Europeans who live in the open port of 
Niuzhuang do not feel the need to learn any language but Chinese. 
It is only in Heilongjiang where good Manchu is still spoken. It is 
from this area that the Tartar princes and wealthy officials obtain 
nurses and servants for the primary education of their children” 
(Vissiere' 1899). In 1909, W. L. Kotwitz noted that the language 
was still;a living one only in the area between Aigun and Qiqihar 
(Gimm 1981: 284). By 1923, Shirokogoroff could write: “Thus this 
language is spoken only in the periphery of the former Manchu 
Empire” (Gimm 1981: 284). 

The periphery was Heilongjiang. Educational facilities in this 
distant region were very limited during the Qing, and most of the 
bannermen and their. descendants did not have the opportunity 
to receive any formal education in Manchu. An official school was 
established in Mergen in 1693, to teach a small number of children 
written Manchu, and in 1745 three more official schools were set 
up in Qigihar, Mergen and Heilongjiang. This policy was not very 
successful. The students studies Manchu “only for one or two 
hours a|day” and only “somewhat over a hundred" students were 
enrolled. At the same time, much effort and expense was spent 
on Chinese-language; education. By this time, Heilongjiang was 
not a natural Manchu-speaking area; Han Chinese had been mov- 
ing into that area since the Jin dynasty, and particularly during 
the Qing. Between 1644 to 1667, the Qing government encouraged 
Han Chinese migration to the area, to develop the land for agricul- 
tural purposes. From 1668 to 1860, however, the Qing changed 
policy, wanting to preserve Manchuria as a repository of Manchu 
culture. In 1861, however, the Qing government again encouraged 
Han Chinese migration to this area; in addition, thousands of sini- 
cised Manchus, whose families had been in Peking for genera- 
tions, were “repatriated” to Manchuria. This change of policy re- 
sulted from Russian expansionism into the area. 

The 1911 Revolution was at least in part virulently anti-Manchu 
in character, and this led to a further decline in “Manchuness”, or 
the desire of people to be associated with things Manchu. Apart 
from some interest on the part of Japanese scholars during the 
Manchukuo period, 'there was little interest in Manchu matters 
during ithe Republican era. 
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By the early 1950s only five people in Beijing, those responsible 
for the Manchu archives, knew Manchu well; there may also have 
been some individuals from Manchu families in which a tradition 
of Manchu scholarship and awareness had been maintained. In 
1955, on the suggestion of the famous linguist Luo Changpei (him- 
self a Manchu, though a specialist on Chinese and southern mi- 
nority languages), a Manchu class was established in the Acad- 
emy of Sciences, which attracted 24 students, of whom several 
were allocated positions dealing with Manchu archives. 

The major event in Manchu language studies during the 1950s 
was indubitably the publication in 1957 of the Qing Pentaglot 
[Wuti Qingwenjian - Sunja Hacin i Hergen Kamciha Manju 
Gisun i Buleku Bithe] — with parallel glossaries in Manchu, Mon- 
gol, Tibetan, Uighur and Chinese. This book, in three volumes 
with almost five thousand pages, was compiled during the 
Qianlong period (1736-1795), but not previously published 
(Tamura, Imanishi and Satö 166: 17-29). 

In 1961, a five year course was begun at the Central Institute 
for Minorities; 21 students enrolled, and some of these were later 
allocated positions connected with their specialised knowledge. 
In 1975 the National Archives established a Manchu class; its 21 
students were high school graduates, who embarked on a three 
year course. These three courses - 1955, 1961 and 1975 — offered 
three new generations of Manchu scholars. Altogether, however, 
there are probably not more than a few dozen people in China 
presently professionally involved — in archives, teaching or re- 
search — with Manchu (Yan 1992b: 303). 

It comes somewhat as a surprise to learn, therefore, that as at 
the beginning of the 1990s, Manchu is still spoken in some areas 
of Heilongjiang, in some villages in the counties of Aihui, Tailai, 
Sunwu and Xunke. A variety of Manchu, Sibe, is spoken in Ili, in 
Xinjiang. The villages in which some people still speak Manchu 
are Sanjiazi-tun (“Three Family Village”) in Fuyu county, Dawu- 
Jiazi-tun (“Big Five Family Village”) in Aihui county, Siji-tun 
(“Four Seasons Village”, earlier Sijiazi-tun: “Four Family Village”) 
in Sunwu county; Songshugou and Xinglong in Xunke county, and 
Ibuci, near Daxing in Tailai county. Amongst these Manchu is best 
preserved (from the point of view of number of speakers and the 
degree of use) is in Sanjiazi-tun, Dawujiazi-tun and Siji-tun (Aisin- 
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Gioro 1992: 3-7). For earlier statistics, see Starikov (1965) and 
Gimm (1980). Gimm goes on to say that, for the 1930s and 1940s, 
one should perhaps add the following places: Hailar, Mergen, 
Butha, Zalantun, Qiqihar, Dan Hibji, Huangqi Yingzi (Ma. Gulu 
Suwayan Tokso), Langitun (Ma. Kubuhe Lamun Tokso), Fula’erji 
(Ma. Fulargi), all in Heilongjiang; Ningguta, Asihe, Sanxing (Ma. 
Dan Hala) in Jilin, Shenyang (Ma. Mukden) in Liaoning; Peking, 
Shanhaiguan, Nanzhou and others. During the Qing there were 
also isolated areas of Manchu spoken inside China proper, in 
Manchu ;garrisons, namely in Guangzhou, Hangzhou, Jingzhou, 
Nanjing and other places, all of which seem to have disappeared. 

AS we would expect with language spoken by such small num- 
bers surrounded by Ghinese speakers, there has been consider- 
able Chinese influence on the Manchu spoken in Heilongjiang. 
Manchu bad been greatly influenced by Mongol before the Qing 
dynasty | (established 1644), and by Chinese afterwards, but this 
influence was basically at the lexicological level. In contemporary 
spoken Manchu, however, loan words from Chinese abound in all 
grammatical categories. The vocabulary of those in their seven- 
ties and eighties is wider and more precise than those in their 
sixties, which is in turn better than those in their forties and fif- 
ties. Aisin-Gioro (1992: 15) gives the following examples: ‘mole’: 
M* samka; M- utsi > Ch. wüzi; (WM: samha); ‘then’: M* ?et‘ye, M 
Fei > Ch. jià (WM: uthai) ‘to send’: M* t'oq'urme, M: p'ailáme > 
Ch. pàij (WM. tahühambi) ‘already’: 'M* ymkxr, M. itein > Ch. 
yijing (WM. emgeri); ‘protect’: M* q'armume, M- paoxulöme > Ch. 
bäohü; (WM: karmambi). (The symbol M* indicates more compe- 
tent speakers; M less competent speakers; WM = Written 
Manchu). Even older people who know the language well use 
Chinese loanwords for common words such as ‘socks’: vats! < 
Ch. wazi (WM fomoci); ‘temple’: miao > Ch. miäo, WM Juktehen), 
‘too much’: t'ai « Ch. tài (M. jaci). Almost all the speakers of 
Manchu are illiterate in Manchu; their use of the spoken language 
is limited to everyday matters, and their knowledge of literary 
Manchu and its more sophisticated vocabulary is lacking. Some 
of the ólder people could understand some of this higher level of 
vocabulary but did not use it. Many distinctions of literary 
Manchu have been lost, e.g. fytfime ‘to run [of people or ani- 
mals]’, WM feksimbi ‘to run, to gallop’ of animals, WM sujumbi 
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was used only of people running; uzame, WM usambi ‘to pull a 
cart’; now also used of leading animals (WM kutulembi); ?oji 
‘above’, cf. WM oyo ‘roof’, replacing WM ninggu-de ‘above’; ?an- 
Na ‘mouth, a bird’s beak’; WM angga ‘mouth (of humans)’, engge 
‘beak (of a bird)’; x5t'q'à ‘cup’, used indiscriminately for WM hün- 
tahan ‘cup, mug, glass’, WM coman ‘goblet, large cup for wine’ 
and WM cara ‘a tall wine vessel made of gold, silver or pewter’. 

Recent publications from China give us more information on 
the areas in which Manchu is still spoken: 

(1) Aihui county - Dawujiazi. Manchu is still spoken in a 
number of villages in the Aigun region (now known as Aihui 
county), spread out over a large area. During the late nineteenth 
century, Manchu was still strong in this area; according to the 
reports of Japanese scholars there were still approximately 30,000 
speakers of Manchu in this area in 1939-1940 (Gimm 1981: 285). 

The population of Aihui is 120,000, comprising Han Chinese, 
Manchus, Mongols, Daghurs, Oronquens and Hezhes. The 
Manchus live mainly in the middle of the county, along the river; 
the main concentration of Manchu speakers is in the village of 
Dawujiazi (Ma. Amba Hülargi) 70 km south of Aigun, on the 
northern bank of the Kangjianhan River, approx. 127? 50/east; 
49°50/north. Immediately across the border is the Russian town 
of BlagoveSéensk. Until the 1950s, these villages were left undis- 
turbed, and Manchu was the normal language used there. Chinese 
speakers arrived in the 1950s, with the development of the border 
areas. The Dawujiazi Manchu xiang (township) was established 
in 1956, containing four villages: Dawujiazi-tun (Big Five Family 
Village), Xiamachang (Dismounting Place) Langigou (Ma. Mang- 
kari), (Blue Banner Ditch) and Yanmin-cun (Yancheng People Vil- 
lage), the latter made up of Chinese transferred there from 
Yancheng in Shandong in 1956. The other three villages were 70% 
Manchu. In 1964, the population of the xiang was some 2000 
people, of whom the Manchus were about 50%. 

At the beginning of the Cultural Revolution, the Dawujiazi 
Manchu xiang was dissolved, and incorporated in the State Mili- 
tary Farm, becoming the Seventh Company (Dawujiazi village), 
the Eighth Company (Xiamachang) and the Ninth Company (Lan- 
qigou) of the Red Border Area Farm (Aisin-Gioro 1992: 6). Ac- 
cording to Ji, Zhou and Bai (1989: 3), “During the Cultural Revolu- 
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tion, for a variety of reasons, including the speaking of Manchu, 
many people were accused of being spies, and some people were 
even persecuted to death. Afterwards, as [China] made prepara- 
tions for war [with the Soviet Union], large numbers of Manchus 
were transferred inland, and even now, some of them have not re- 
turned. In this way the.use of Manchu underwent a great change”. 
Now most speakers of Manchu are old people, of whom there are a 

“considerable number”, but they are distributed over a number of 
villages. Many people Still use Manchu in the home; many middle- 
aged people can understand it, and some can speak it a little (Ji et 
al. 1989: 4); apparently younger people do not know any Manchu 
at all. About 1.5 km. north of Dawujiazi is Xiaowujiazi (“Little 
Five Family Village”) in which there are also Manchu speakers, 
but the language is preserved there less than in Dawujiazi. 

(2) Fuyu county - Sanjiazi. The population of Fuyu county is 
250,000, of whom 16,000 are non-Han; 6,000 of them are Manchus. 
Sanjiazi is located some 20 kms. to the west of Fuyu county capi- 
tal, more than 45 kms. to the north of Qiqihar, on one of the 
tributaries of the Nenjiang, within a xiang known as the Daghur- 
Manchu;Kirghiz Friendship Township. It containing 18 villages, of 
which three are Daghur, one Kirghiz and one Manchu (Sanjiazi). 
There are also Manchus living in Damagang, Xiaomagang, Dagao- 
liang and Xiaogaoliang. The total Manchu population of this 
xiang is 1400. 

Sanjiazi (Ma. Ilan Boo Ga$an) is only half a kilometre from east 
to west and contains only two streets, known as East Street and 
West Street. There are seven ethnic groups living in the village: 
Han Chinese, Manchus, Daghurs, Kirghiz, Mongols, Oronqens and . 
Hui (Moslems): altogether 1,060 people, of whom the Manchus 
number 479. About 400 Chinese, mostly from Shandong, have 
settled in Sanjiazi over the past twenty years, and about 100 
Manchus have left the village over the past few years. Intermar- 
riage bétween Manchus and Chinese seems more common on the 
western side of the village, and consequently Manchu has been 
better preserved on the eastern side. Incidentally, Jahnunen 
claims that the “Kirghiz” in Manchuria (some 900 people) are the 
last remnant of a Turkic-speaking diaspora population originally 
coming from the Yenisei basin in southern Siberia, and are not 
related'directly to the Kirghiz of Xinjiang (Janhunen 1993: 27). 
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The ancestors of the Manchus in this area were sailors in the 
Qing navy; there were originally three families, thus the name. A 
railroad was built in this area during the 1950s; a station is about 
5 kms. from this village. A road was built only during the past 
few years. During the 1950s, the whole village was completely 
Manchu. Some Chinese arrived during the late 1950s, but it was 
only during the Cultural Revolution that large numbers of Chinese 
arrived. 

Jin Qizong spent some ten days in Sanjiazi in 1961, but the 
results of his investigations were not published until 1981 (Jin 
1981). Jin’s report shows that the variety of Manchu spoken in 
Sanjiazi already contained a large number of Chinese loan words. 

Information on the state of Manchu in Sanjiazi differs in various 
sources. According to Ji et al. (1989), many Manchus here nor- 
mally use Manchu as their normal means of communication, and 
so its use amongst younger people and children is also common; 
about 60% of the Manchus here know the language well. Older 
people all use Manchu as their normal language; some old women 
can speak only Manchu, though they can understand Chinese. 
Younger people can generally understand Manchu, and speak it a 
little. There are even some Chinese and Daghurs who have learnt 
to speak it. Of the varieties of spoken Manchu still extant (except 
Sibe: see below), the Manchu of Sanjiazi is the been best pre- 
served. It is the language presented in the Fight Hundred Phrases 
in Spoken Manchu (Ji et al. 1989). According to Aisin-Gioro 
(1987), however, only older people in the village still know the 
language well. Aisin-Gioro (1992) notes that thirty years ago, 
when Jin Qizong (her father) visited Sanjiazi, about one third of @ 
the Manchus under forty could speak Manchu; now nobody under 
forty can speak Manchu. If this trend continues, she notes, the 
language will be extinct in this area in another thirty years. 

(3) Tailai county: Ibuci. Tailai county is in the west of Heilong- 
jiang, to the south of Fuyu. To the north it is close to Qiqihar, to 
the east to Daqing city, five km. to the west is the Mongol Korchin 
Right Front Banner, to the east it is close to the border with Jilin. 
(Starikov 1965 and Gimm 1980 refer to Taidong; misreading the 
Chinese simplified character for lai as dong). 

Ibuci is the only area in Tailai which has a Manchu settlement; 
it is situated about 0.5 km. to the west of the Han Chinese village 
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of Daxing, about 46 kms. from the Tailai county seat and about 
45 kms. north of Qigihar. The Nenjiang River lies to the west. 
There are more than 300 families (approximately 1900 people) in 
the village; about half of which are Manchus. Of the rest, eight or 
nine families are Korean, and the rest are Chinese who arrived 
during the past twenty or thirty years from Shandong and Hebei. 

The Manchus of Ibuci are the descendants of the bannermen 
led by Sabsu, the Military Commander of Heilongjiang during the 
early Qing (Zhao 1989: 4). Again, information on the state of spo- 
ken Manchu in this area differs in the sources. Aisin-Gioro (1992) 
and Ji et al, (1989) state that the language is less preserved here 
than in Sanjiazi or Dawujiazi. According to Zhao (1989), however, 
some twenty years ago most of the village was Manchu; older 
and middle-aged people all spoke it and younger people could 
understand it and use it for everyday purposes. Many of those 
people have now passed on, but even now most people over fifty 
can still use Manchu to communicate, and they do not speak Chi- 
nese fluently. Now most people under fifty normally use Chinese; 
those who can speak Manchu well are in their sixties, of whom 
there are only about 60 people still alive. The normal family lan- 
guage of almost everybody is Chinese; Manchu is only used by 
old men|conversing among themselves. Most people in their 30s 
and 40s can understand Manchu, but only a small number of them 
speak it. People under 20 neither speak nor understand it. 

According to Ji et al. (1989), Manchu is best preserved in San- 
jiazi (Fuyu county), second best in Wudajiazi (Aihui county) and 
least of all in Ibuci/Daxing (Tailai county). Zhao (1989) however, 
says that the language of Ibuci is well preserved by the small 
number of older people who speak it, owing to its isolated geo- 
graphical position and the fact that its speakers are concentrated 
in one place, not spread out over several villages, as is the case 
in the area around Aigun. 

(4) Sünwu and Xunke counties. Sunwu county is in the north- 
west ۶ہ‎ Heilongjiang; part of the Heihe administrative district, 
with a population of approximately 50,000 (Han Chinese, 
Manchus, Daghurs, Koreans, Hui, Mongols, Orongens, Evenkis), 
of whom 2,828 are Manchus. Intermarriage with non-Manchus is 
not common here, so the language has been preserved quite well, 
especially in Siji-tun. 
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Siji-tun was previously known as Sijiazi (“Four Family Village”), 
in the north east of Sunwu. There are 160 families in the village, 
720 people, of whom the Manchus are 43.5% or about 300 people. 
This village, like Sanjiazi, was originally basically Manchu; over 
the past few decades some Han Chinese settlers have arrived, 
mainly traders from Hebei. 

Xunke county is in the north of Heilongjiang, in the Heihe ad- 
ministrative district. To the north, across the river, is the Russian 
town of Poyarkovo. It has a population of approximately 60,000 
(Han Chinese, Orogens, Manchus, Mongols, Koreans, Daghurs 
and Moslems). The Manchus comprise 548 households, altogether 
more than 5,640 people. In the township of Xunke (as distinct 
from the county of Xunke), there are 1767 households, of which 
633 are Manchu. The Manchu population is spread out over 12 
villages: Sanhe: 30%, Dagonghe: 24%, Baijia: 20%, Ningjia: 20%, 
Hongwei: 31%, Lianlu and Kuerbin: 30%, Xinfa: 30%, Hexicun: 10%, 
Songshugou: 10%, Xinglong: 33%, of which spoken Manchu is best 
preserved in Xinglong. 

The population of Xinglong is 4,600 people, of whom Manchus 
are about 10% (Aisin-Gioro 1992). Ji et al. (1989: 4) note that 
speakers of Manchu are also to be found in Heihe city, Sunwu 
county, (particularly the villages of Siji-tun and Dahuashulin), and 
Xunke county (particularly Hongwei, Xingsheng and Xinfa) (Ji et 
al. 1989: 4). This information corresponds closely to the informa- 
tion given in Starikov (1965). 

There have been no detailed studies of the varieties of Manchu 
spoken in these areas. Aisin-Gioro (1992), is based on the lan- 
guage of Sanjiazi, but also treats other varieties of spoken 
Manchu, which she calls collectively the Nenjiang dialect and the 
Heilongjiang dialect. 

(5) Ili - the Sibe language. For all intents and purposes, the 
Sibe language is a variety of Manchu; it is spoken in the far west 
of China, in Ili, or more precisely, the Capcal Sibe Autonomous 
County in the Ili Kazakh Autonomous Region. Other Sibe people 
live in Huocheng, Gongliu, and Tacheng counties, and in Ürümgi, 
Yining and other cities. These people are said to speak the Sibe 
language, which is, linguistically, the variety of Manchu carried 
by garrison soldiers sent from Manchuria during the eighteenth 
century (Li, Zhong & Wang, 1984: 1). 
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One of the earliest modern studies of the spoken Manchu of 
Xinjiang was Yamamoto (1969), based on material gathered in the 
1930s. Two recent works on Sibe are Li, Zhong and Wang (1984), 
and Li and Zhong (1986). Figures given for the number of people 
who speak Sibe vary widely. Li et al. (1984) give the figure of 
17,000 for the population of the Cabcal Autonomous Region, 
which they say is approximately 21% of the total population of 
Sibes in China. They go on to say that the Sibes of Xinjiang use 
their own language, whereas the Sibes of the North east are rather 
dispersed, and use Chinese. Li et al. (1986) give the figure of 
27,000 asimembers of the Sibe nationality in Di, Yining and adja- 
cent areas, who are said to speak Sibe and in some cases other 
languages (Chinese, Kazakh, Uighur). Gimm (1980: 282) gives 
15,000; he refers to Hattori for the figure of 40,000 for 1934, the 
official Renmin Shouce [People’s Handbook] (1965), gives 21,000, 
and the Zhongguo Baike Nianjian: 1980 [Chinese Encyclopaedic 
Yearbook: 1980], which gives the figure of 44,000. Schwarz (1984: 
157) says there are 83,629 Sibe in China, an increase of 57,000 
since 1959. Finally, Ramsey (1987: 215) gives the figure of 84,000 
Sibe foriall China, but goes on to say that more than half are 
indistinguishable from Han Chinese. The only large community 
that uses Sibe on a daily basis is that of the 18,000 Sibe living in 
the Sibe ‘Autonomous County. . 

The Sibe [çivo] are the descendants of a Manchu border guard 
posted to Xinjiang in the eighteenth century, during the reign of 
the Qianlong Emperor (1736-1795). When the Manchus came to 
power, the Sibe were a related ethnic group which had originally 
resisted the Manchus. Between 1690 and 1701 many of the Sibe 
were transferred to a number of widely separated places, includ- 
ing Beijing and Shenyang. A second major upheaval occurred half 
a century later, in 1764, when 5,000 Sibe troops and dependants 
in Shenyang were dispatched en masse to Xinjiang, to strengthen 
the Qing army there. The Sibe communities now living in Xinjiang 
are the descendants of those soldiers. 

During the five years prior to the Cultural Revolution, some 200 
titles in; Sibe were published by the Ürümqi Peoples Publishing 
House, including folktales, textbooks and translations (Schwarz 
1984: 164). A Sibe Language Research Group was active in Cabcal 
during the 1960s, and a Sibe Language Society still existed in 


CAJ 41/2 (1997) 


l 


244 DANIEL KANE 


1980. A newspaper in Sibe, Ice Banjin [New Life] was established 
in 1946, and was still being published in 1972 under the name 
Cabcal Serkin. Sibe has been studied much more than other vari- 
eties of spoken Manchu, for which see Schwarz (1984: 157—170; 
287-288). 

The beginnings of Manchu linguistic revivalism could be seen 
not long after the end of the Cultural Revolution, when a number 
of schools were established, including the Beijing Manchu Acad- 
emy in 1978. This school also organised correspondence courses 
in Manchu, which were taken by about a hundred students. Ac- 
cording to statistics provided in Yan (1992b: 302), during the years 
1949-1988, 547 articles and books in Manchu studies were pub- 
lished, of which 31.2% were biographical, 11.7% on the Eight Ban- 
ners, 10.3% on the origin of the Manchus, 10.1% on customs and 
religion, 10.1% on ethnography, 8.4% on politics, 7.6% on econom- 
ics, 3.8% on historical materials, 3.7% on the Manchu language 
and 3.1% on Manchu literature. Another table (Yan 1992b: 305) 
gives us the following statistics on articles on the Manchu written 
language (published in China): 1930s: 4 (4.4%), 1940s: 2 (2.2%), 
1950s: 3 (8.396), 1960s: 1 (1.1%), 1970s: 1 (1.1%); 1980s: 78 (87.996). 
These figures could be extrapolated for other fields: almost 90% 
of Manchu studies published during the last 40 years in China 
have been published during the last decade. 

The first new work on the Manchu language to appear since 
1949 was Manju Gisun-i Gisun Turu [Manchu Grammar] (Aisin- 
Gioro 1983). She later followed this with Manju Gisun-i Hülara 
Bithe [Manchu Reader] (Aisin-Gioro 1985), which is in fact a les- 
son-by-lesson textbook of Manchu. In recent years, more books 
have appeared on written Manchu: Manyu Yufa [Manchu Gram- 
mar], (Ji, Liu & Qu 1986); Manwen Jiaocai [Manchu Teaching 
Materials], (Qu 1991); Solokon Manju-Nikan Gisun Kamcibuhan 
Bithe / Jianming Man-Han Cidian [Concise Manchu-Chinese 
Dictionary] (Liu, Guan, Shen & Niu 1988); Sucheng zixue Manyu 
Jiben jiangyi [Basic lecture notes for an intensive course in self- 
instruction in Manchu] by Aisin-Gioro Yinsheng (Chang Yinsheng) 
(n.p., n.d.) and the Qingshi Manyu Cidian [Manchu Dictionary of 
Qing History] (Shang 1990). Manyuwen jiaocheng / Mancu gisun 
hergen i tacibure kooli [Lessons in Manchu], (Liu Housheng, 
1991), even gives a Manchu translation of an article by Chairman 


CAJ 41/2 (1997) 


LANGUAGE DEATH AND LANGUAGE 7 245 


Mao Zedong amongst the reading texts. Aisin-Gioro Yinsheng has 
also published a study!of the Manchu words in the Beijing local 
vernacular (Beijing tuyuzhong de Manyu, 1994). 

The most important translation work in recent years is a mod- 
ern Chinese translation of the Manwen Laodang [Manchu Ar- 
chives] (Zhongguo Diyi Lishi Dang’anguan, 1990). Although not 
directly related to language, the publication of the Manzu Daci- 
dian [Manchu Encyclopaedia] (Sun 1990) is a major achievement. 
In 1992, the Xinjiang Peoples Publishing House began the publica- 
tion of a series of Chinese classics in Manchu translation, such 
as The Book of Odes, Strange Tales from a Chinese Studio and 
The Western Chamber. They have also published a number of 
Qing dictionaries, such as the Liubu Chengyu [Adminstrative 
Terms of the Qing Dynasty], as well as phrase-books and text- 
books for Sibe. 

The most impressive recent compilations are two huge Chi- 
nese-Manchu dictionaries: An Shuangcheng, Man-Han Da Cidian 
[Great Manchu-Chinese Dictionary], published in Liaoning in 
1993, with 1292 pages, and Hu Zengyi, A Comprehensive Manchu- 
Chinese Dictionary, published in Xinjiang in 1994 with 1136 
pages, 35,000 Manchu word entries and more than 20,000 exam- 
ples of Manchu usage drawn from over 60 kinds of Manchu litera- 
ture. : 

There! are now several journals on Manchu studies: Manzu 
Wenxue Yanjiu [Research on Manchu literature] (since 1982), 
Manyu 'Yanjiu [Research on Manchu language] (since 1985), 
Manzu Yanjiu [Manchu researches] (since 1985), Manzu Wenxue/ 
Manju Tacin Serkin [Manchu literature] (since 1986) and 
Manxué Yanjiu [Research on Manchu studies] (Yan 1992a: 18). 
One should also mention the Quanguo Manwen tushu ziliao 
lianhe mulu [Joint catalogue of Manchu language material in 
Chinese libraries] (Huang & Qu 1991). 

It is not possible to list studies in history and other fields here. 
Yan (1992b: 314-321) lists 100 major publications (books and 
monographs, not articles) in the field of Manchu studies 1949— 
1991; almost all of them are from the 1980s, as might be expected. 
Some studies on Manchu culture also present new texts in origi- 
nal Manchu, such as Song Heping, Manzu Saman shenge yizhu 
[Translations and annotations of sacred songs of Manchu sha- 
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mans] (1993). We might also mention the work of Zhuang Jifa in 
Taiwan. His earlier works include a handwritten edition of the 
Qingyu Lao Qida [The Lao Qida in Manchu] (1976 and 1984). In 
1993 he published Manyu gushi yicui [Selected translations of 
stories in Manchu], which is based on Sibe language readers pub- 
lished in Mainland China, modified to conform with Standard 
Manchu. The stories are mainly chengyu gushi, explaining the 
origin of various Chinese proverbs. The text was composed on a 
computer programme designed to print Manchu script, devised in 
Beijing. It would seem that the Manchu linguistic revival, small 
though it might be, is on both sides of the Taiwan straits. 

Also indicative of a reemergence of a Manchu ethnic conscious- 
ness are statistics on the Manchu population of China. According 
to the 1953 census, 2,650,000 people regarded themselves as 
Manchu (State Nationalities Commission 1981: 27). Even at that 
stage, as Service (1978) remarked, this shows that a Manchu eth- 
nic consciousness still existed. In the 1982 census, 4,299,159 peo- 
ple registered as being Manchus (Ma 1989: 41). However, accord- 
ing to the 1990 census, 9,821,180 people registered themselves as 
Manchu (Yan 1992a: 7). This was an increase of 128.18% increase 
over the 1982 figures, an average annual increase of 10.86%. As 
Yan (1992a: 8) put it, “the statistics show that Manchu population 
is increasing relatively fast”. But one might suggest that what is 
really going on here is that large numbers of people whose par- 
ents did not declare themselves to be Manchus in 1952 did declare 
themselves Manchu in 1982, and a further 10% declared their na- 
tionality to be Manchu in 1990. 

It is clear that such an increase is not primarily due to popula- 
tion increase, but to a reemergence of a certain "Manchuness". 
For whatever reasons, almost ten million people in China choose 
to identify themselves as Manchus, making them the second 
largest minority in China, after the Zhuang. The Manchu language, 
as a native language spoken fluently, continues to decline, and 
will probably be extinct within a few years (with the possible 
exception of Sibe). Interest in Manchu, as a “cultural” or “ethnic” 
language, however, continues to increase, as does interest in 
other aspects of Manchu culture. This is indubitably partly due to 
government policy on nationalities and minority languages, but it 
also represents a certain pride in a Manchu ethnicity on the other. 
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There is an attempt on the part of some of the descendants of the 
Manchus, at least, to regain or retain some of that heritage. This 
development parallels, similar indigenous or minority language re- 
vivalism in other parts of the world. 
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On the Origin of baqa “frog, toad; tortoise” 


by 
YONG-SONG LI 
(Ankara) 


I 


Up to the present, the etymology of many Turkic words has been 
introduced by various turcologists. However, there are words whose 
etymology has not yet been sufficiently clarified. One of them is baga 
“frog, toad; tortoise” and its related forms. 


The word baqa and its related forms occur in some old Turkic 
language sources as follows: 
baqa “tortoise”(BT Di. “toad”(U U; UT)2, “frog”(MK; MG; 
PC; BN; SS; H3) 
baya “frog” (EZ; GT), “tortoise; tortoise-shell”(TS I: 362-363), 
“tortoise; frog”(KD) 
baqacanaq “tortoise (lit. “frog-shell”)”(PC3; $84) 


This appears in the form of baqa tüsi "tortoise's hair”, which is a literal 
translation of Chinese E gul mdo. 

This word appears in the form of müyüz baqa “(lit.) horn(ed) frog (or toad)". 
F. W. K. Müller transcribed it erroneously in the form müyüz baya and 
translated it as two separate words “Gehörntes, Kröte”(U II 35: 21). But be 
also stated on p. 107 that müyüz bom would probably mean "Schildkrote", 
that is “tortoise”. In fact, there is fi guron p. 35 which must be the 
equivalent for müyüz bau. 

On p. 153, baga and baqacanaq appear in the same line in the form of 

باقه tortue, grenouille. In my opinion, this is an error for‏ باقه ,باقه چناق 
tortue. In other words, two entry words are necessary‏ باقه چناق grenouille;‏ 
here; one for baga and the other for bagacanaq.‏ 

This word is given erroneously as baqacnaq. 
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münüz baqa “tortoise (lit. “horn(ed) frog (or toad)") (MK) 

müyüz baqa “tortoise (lit. “horn(ed) frog (or toad)”)”(U 115: UT) 

gabart'agli bayu “tortoise (lit. "frog having a box") (EZ) 

gabarciglu baa “tortoise (lit. “frog having a box") (Hou.)Ó 

gabarsagli baya “tortoise (lit. “frog having a box") (EZ) 

gabircagli baya “tortoise (lit. “frog having a box") (AM) 

gaburcagli baya “tortoise (lit. “frog having a box") (AH) 

gaplu baqa “tortoise. (lit. “frog having a cover") (PC) 

gaplibaya “tortoise dit. “frog having a cover”)”(TS IV: 2248) 

gaplubaya “tortoise (lit. “frog having a cover”)”(SS; TS IV: 
2248) ۱ 

girbaxa “frog”(Tef. 

qurbaga “frog” (MK; IM) 

qurbaya "frog" (AH; EZ; Hou.’; PC; KD) 

qurba "frog" (TS IV: 2734) 

qurbuya "frog" (AM) ` 

taš baqa “tortoise (lit. “stone frog”)”(PC; SS8) 


The word baqa and its related forms as used in modern Turkic 
languages and dialects are as follows: 

Trk: bağa "tortoise-shell; (dial.) tortoise"9, kaplumbağa “tortoise 

(lit. “frog having a cover")"10, kurbağa “frog”!!, ağaç kurbağası 


5 See 2. 

M. Th. Houtsma transcribed this word in the form of qabarciglu boya, but it 

appears in the form of قبرچلو بغا‎ without sufficient vowel-points on 7 

inthe text. See 7. | 

7 M. Th. Houtsma transcribed this word in the form of qurbo}a, but it appears 

in the form of قربغا‎ without vowel-points on p. 7 in the text. See 6. 

The German equivalent for taš baqa is given erroneously as "Króte" on p. 

183. ' 

According to Typeuxo -pyccxuti هم هه می‎ (1945), this means “common name 

for frog and tortoise; tortoise-shell”. Cf. Hung. béka “frog” (< ? Turkic). 

10 This word appears as qap!! baya and qaplim bayu for Osmanli and as qaptu 
baya for Bosnian in WB II: 425, 426. 

11 According to Typeuko-pycckuii caosapb (1945), this means “frog, toad". 
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"tree frog", kara kurbağası “toad” !2, otlu baga “toad (lit. “frog 
having 1176۳۲۱3, yeşil bağa, yeşil kurbağa “tree frog (lit. “green 
frog”)”, Trk.(dial.) baga “tortoise; a small animal, about which it is 
believed that it exists in water and also lives in a human body when it 
establishes itself in one’s throat; a young frog of a few days”(DS II: 
473), baba, baga, bagarctk, bağcık “tortoise”(DS II: 473), bag 
"tortoise"(DS II: 473), “frog”(DS XII: 4439)14, gaplumbaga 
“tortoise” (DS VI: 1917), kapilc, kaplak, kaplenti, kaplı, kaplikurba, 
kaplingoba, kaplig, kaplis, kaplis, kaplumkile “tortoise”(DS VIII: 
2634-2635), maka, makak “frog”(DS IX: 3106(15, taskaba, 
tagmaka, torbaga, tosba, tosbaa, tosbag, tosbaga, tosbaßı, tosbagu, 
tosbo, tosgaba, toskaba, toskabaga, toslumbd, tospa, tostos, tosvaga 
“tortoise”(DS X: 3971)16, tekne, teknelibag, teknelibaga, 


12 Compared with Gag. kara kurbä, Az. gara gurbayn, Alt. qara baqa and Yak. 
xara bay, this form should be an error for kara kurbağa meaning "toad (lit. 
“black frog")". In all probability, Turkic kara “black” is confused with kara 
"Jand; mainland; shore; dry land" (« Ar. قارة‎ qdrra "continent, mainland") in 
Pyccko-mypeukuü caoeape (1972), Türkge Sózlük 2 (1988), etc. (Cf. Az. 
&urugurba ast, NUig. Cölpaga, Ozb. Cölbaga, Qr&.-Blq. Jer maga, Cuv. Sêr 
šapi, etc. “toad”). The word meaning “toad” is qara مط دو‎ (۶ for Osmanli in 
WB II: 135, 961 and kara kurbağa in Pyccxo-mypeuxuii caosapb (1943) and 
New Redhouse Turkish-English Dictionary (1968), etc., not kara kurbağası 
(!). The meaning of karakurbağa is given erroneously as “tortoise” in 
Typeyko-pycckuü caosapb (1945). Moreover, on p. 1121 of Türkçe Sözlük 2 
(1988) the meaning of otlu bağa “toad” is given as kara kurbağa, not kara 
kurbağası (!). See 13. 

15 This word appears for Osmanli as odlu baqa “toad” in WB I: 1133 and as ره‎ 

bayu “tree frog” in WB IV: 1448. Odtu baqa must be an error for odtu baya. 

The meaning of otlu baya should be an error for "toad". In all probability, 

Radloff had confused ot (or od < *6t) “fire” with ot “grass”. 

This is from the village of Şenoba of Uludere District in the Province of 

Sirnak. So it belongs to Kurdish in all probability. Cf. Kurd. beq "frog". 

Maka is from the village of Cilehane of Regadiye District in the Province of 

Tokat and Bashöytik, a Qara%ay village, of Kadınhanı District in the Province 

of Konya. Makak is from the villages of Ortakóy and Berte in the Province of 

Artvin. These two forms must be from the QaraXay emigrants. See 28. 

Of these forms, tasmaka is from Baghóytlk, a Qaraéay village, of Kadınhanı 

District in the Province of Konya. The forms of taskaba, tosgaba and 

toskabaga should be secondary ones brought forth as a result of metathesis. In 
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teknelibagı, teknelikurba, teknüskurbagasi “tortoise (lit. “frog having 
a trough”)(DS X: 3866-3867)!7, tosba, tosba, tosbaba, tosbag, 
tosbafa,itosbaßı, tosbogu, tospaga, tospaka "tortoise" (DS XII: 
4770)18 ! 

Gag! kurba “frog;'toad”, kara kurbä “toad (lit. “black frog")", 
kaplun bia “tortoise (lit. “frog having a cover”)” 

Az. bom “frog; tortoise”, Canagli baya “tortoise (lit. “frog having 
a shell”)”, gurbayı “frog” !9, aya gurbayust “tree frog", gara 76 
“toad (lit! “black frog”)”, gurugurbayasi “toad (lit. “dry land frog”)”, 
tisba)& “tortoise”, mot gurbaya “tree frog (lit. “green frog”)” 

Tkm. gurbayu “frog”, amd gurbayusi “tree frog”, gurî yer 
gurbayasi “toad (lit. “dry land frog”)”, pišbaya “tortoise”2!, ot 
gurbayasi “Rana temporaria (lit. “grass frog”)”, yasıl gurbayn “Rana 
esculenta (lit. "green frog")" 

Sal. pay, payor, payor, paga, pagor, paqa 2 

NUig. paqa, baqa “frog”?, čölpaqa “toad (lit. “arid steppe 


addition to this, there are Osmanli forms of tosbaya in WB UI: 1212 and tos 

bay, toX baya in WB IV: 1448. See 30. 
17 Cf. Hung. tekndsbéka “tortoise; turtle (lit. “frog having a trough”)”. 
18 Of these forms, tospaka from Kirkuk in Northern Iraq might be an error for 
*tospaga (or *tospaga). 
According to Aaepóaiiüxxancko -pycckuil cAoeape (1941), this means "frog, 
toad". Cf. Per. قرباخه ,۳0۲ قورباخه‎ gorbaya "frog" (< Az.). 
20 This word appears as qurbá? “toad (p. 63); frog (p. 115; as the equivalent for 
xeaxyuxa)” and qurbaqa “frog (p. 142; as the equivalent for as2ywua)" in 
Oresca-Tyrkmence Sezrik (1929). Qurbaqa should not be a genuine Türkmen 
word, but a loanword from Özbek or Qaragalpaq. 
In Türkmen, there is also a word of pi3drl meaning “tortoise”. According to 
pisdilda- “to limp, to hobble, to trudge along, to move hardly" and ۵۲ 
“hobbling, walking at a pace of tortoise”, the literal meaning of 2 
would be “hobbling frog” or the like. 
These are from 3. P. Tenummep’s Cmpoü canapcKozo nabika (1976). This 
word appears as paga “frog” in I. H. 110748 ۹ Taueymcko mu6emckan 
okpauua Kumas u yenmpaspnar Monrzoain (1893) and as paya, paya "frog" 
in S. Kakuk’s "Un vocabulaire salar” (1962). 
Bada means “frog; vulva” according to G. Jarring’s An Eastern Turki-English 
Dialect Dictionary (1964). 
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frog”)”, pagacanaq “tortoise (lit. “rog-shell”)”24, taxpaga “tortoise 
(lit. “stone frog”)” 

Özb. baqa “frog”, qurbaqa “frog”, Cölbaga, Cöl qurbaqa, cóli 
qurbaqa "toad (lit. “arid steppe frog")"26, bagacünáq “a kind of 
freshwater clam from whose shell pearl buttons are prepared"?7, 
tásbaqa “tortoise (lit. “stone frog”)” 

QTat. baqa "frog" 

Qar.(th) bayu “frog, toad; snail"; Qar.(q) baga “frog”, gapli-baqa 
“tortoise (lit. “frog having a cover")" 

Qré.-Blq. maga “frog”?8, jer maga “toad (lit. “land frog”)”29, 
taš maqa “tortoise (lit. “stone frog”)”30 

Qmq. baqa “frog”, gapyaclt baqa “tortoise (lit. “frog having a 
lid”)”31, gir baqa “toad (lit. “field frog”)”, sürbaga “toad (lit. “milk 
frog”)”, taqalibaqa “tortoise (lit. “frog having a skull")"32, ya3il baqa 
“toad (lit. “green frog")" 

Noy. baqa “frog”??, gir baga “toad (lit. “field frog")", tas 6 


24 This word is in the form of paqicanaq “tortoise-shell (as a drug)” in Uyaqturga- 

Hanzuqo Luqjat (1982). 

There are Cayatay forms of qurbaqa “tortoise” and qurmaq "frog" in WB II: 

918, 964. Qurbaqa “tortoise” which is from قصص ربغوزی‎ (1859) is, in all 

probability, an error for qurbaqa "frog". Cf. Taj. qurbáqqa “frog” (< Özb.). 

26 Cf. Taj. qurbáqqai Cult “toad” (< Özb.). 

This word occurs on p. 87a of Inyuscaonedux JIyram 1 (1988). 

28 There are forms of maka and makak meaning “frog” in DS IX: 3106, which 

must be from the Qaratay emigrants. See 15. 

On p. 457 of Kapauaeeo -6askapcko-pyccxuü «م هه میت‎ (1989), the meaning 

of Jer maga and that of suw maqa is given as “frog” and “toad” respectively. 

This should be the very reverse. 

This word appears as tha¥-mag*a “toad, tortoise” in W. Prohle’s 

“Karatschajisches Würterverzeichnis" (1909). There is a form of tasmaka 

meaning “tortoise” in DS X: 3971, which is from the Qaratay emigrants. See 

16. 

This word is in the form of gapga£libaga on p. 1106 of Pyccko-kywbikckui 

caosapb (1960). 

32 Cf. Rom. broascä festoasä “tortoise (lit. “frog having a skull")". 

33 According to Pyccko-Hoeatückuit caoeape (1956), baqa means both “frog” and 
"toad". 
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“tortoise (lit. “stone frog”)”34 

Qzq.ibaqa “frog”, qurbaqa “frog, toad"35, orman baqasi "tree 
frog (lit. “forest frog”)”, tasbaga “tortoise (lit. "stone frog")"36 

Qqp. baga “frog”?”, qurbaga “frog, toad”38, tasbaga 6 
(lit. “stone frog")" 

Tat. baqa “frog”, ayac bagasi “tree frog”, gdbérlé baqa “toad”?9, 
Jir bagasi “toad (lit. "land و۳0‎ (۳۹۵, gir baqasi "Rana temporaria (lit. 
“field frog")", sasi baqa “toad (lit. “stinking frog")", saz baqasi 
“Rana esculenta (lit. “marsh frog”)”, tašbaqa “tortoise (lit. "stone 
frog")"4l, yáxél baqa' “Rana esculenta (lit. “green frog")", yort 
baqasi “toad (lit. “house frog")" 

B&q. baqa "frog", taXbaga “tortoise (lit. "stone تار چو‎ 


34 According to Hozaücko-pyccruü د هه می‎ (1963), there is also a word 
kübirtkeyli meaning "tortoise" (p. 191) in Noyay. This word is in the form 
kübirtköyli on p. 695 of Pyccko-Hoezaückuü هه می‎ (1956). Cf. Tat. 
gobérgdylé, Big. göbörgäyel “tortoise”; Qzq. kübirtkeli, Qqp. kübirtkeyli “a 
disease of fingers and toes (purulent abscesses)". 

35 The meaning of qurbaqa is given as "frog" (p. 475) in Kasaxcko-pycckuü 
caoeape (1954), as “frog, toad" (p. 281) in Kazakh-English Dictionary 
(1966), as “frog” (p. 106) and "toad" (p. 359) in English-Kazakh Dictionary 
(1974) and as "toad" (p. 215) in Pyccko-aaaxckuü caoeape I (1978). 

36 There is also a Qazaq word tostajtın baqa meaning “tortoise (lit. "frog with a 
small wooden cup”)” in WB IV: 1437. 

37 The meaning of bagqa and qurbaqa is “frog” according to Kapakaanakcko- 
pycckuü caoeap» (1958), but it is both “frog” and “toad” according to Pyccko- 
kapakaanakckuli caoéapb (1967). 

38 This is according to Kpamxui pyccxo-kapakannarckuü caoeape (1962) and 
Pyccko-kapakaanakckuü caosapo (1967). See 37. 

39 This word appears as gdbdrld baqa “tortoise” in WB IV: 1437. See 34 and 41. 

40 The meaning of Jir baqast is given as “toad” on p. 277 of Pyccko-mamapcruü 
هټهه می‎ 1 (1955) and on p. 148 of Pyccko-mamapcruü caoeape (1984), but 
it is given as "Rana temporaria" on p. 63 of Tamapcko-pycckuit caoaapo 
(1966) and on p. 254 of Pyccko-mamapckuü caoeape (1984). Cf. Cuv. sêr 
Sapi “toad (lit. “land frog”)”. 

41 There is also a Tatar word gdbérgdylé meaning “tortoise”. See 34 and 39. Cf. 
Cuv. timér šapa “tortoise (lit. “iron frog”)”. 

42 This word is on p. 109b of bauxopm Tereney hyzaeze I (1993). There are 
such words as baqa and ta$baga neither in Baiukupcko-pycckuit ما مه میت‎ 
(1958) nor in Pyccko-daurupcruü caoeape (1964). In these dictionaries 


CAJ 41/2 (1997) 


256 ON THE ORIGIN OF BAQA “FROG, TOAD; TORTOISE” 


Qiry. baqa “frog”, qurbaqa “toad”, taXbaga, taš baqa “tortoise 
(lit. “stone frog”)” 

Alt. baqa "frog"^, gara baga “toad (lit. "black frog")" 

Tel. paga, paya “frog”, aya paqa “tree frog”, qodur paqa “toad 
(lit. “scabbed frog”)” 

Qmd. baga, paya “frog” 

Leb. paqa “frog” 

Cul. maya "frog" 

Küär. maya “frog” 

Sor. paya “frog 45 

YUig. paqa “frog 46 

Xak. payı “frog”, payn-paleax “frog (lit. “frog-liquid mud”)”, 
xodir paya, xodirliy payu “toad (lit. “scabbed frog")" 

Say. paya “frog” 

Qat. ۶ 7 

Qoyb. bayu قو"‎ 

Qiz. maya “frog” 


appear only tälmäryen “frog” and göbörgäyel “tortoise”. There are dialectal 
forms of göbdr and göbörlö meaning “tortoise” on p. 233a of Bawxopm 
Tereney By3aeee I (1993). See 34. 

This word is on p. 329b of bauxopm Teaenuen By3aeze II (1993). There is 
also a dialectal form of ta3bay meaning “tortoise” on the same page. See 42. 
There are such Altay forms as payu "frog", paqa “frog” and qodur paqa “toad 
(lit. "scabbed frog")" in WB IV: 1127, 1132. 

This word is on p. 74b of Sor Sözlüğü (1995). This word appears as 7 
"frog" in WB IV: 1133. Cf. Trk. karga, Ozb., Bšq., Qiry., etc. qarı "crow" 
versus Tuv. qàryan "crow". 

There is also a form payu meaning “frog” on p. 85 of C. E. Manop’s 76 
3ceambix ylizypos (1957). 

This is from A. J. Joki's "Kai Donners kleinere Worterverzeichnisse aus dem 
Jurak-, Jenissei- und Tawgy-Samojedischen, Katschatatarischen und 
Tungusischen" (1955-56). 

This is from M. A. Castrén's Versuch einer koibalischen und karagassischen 
Sprachlehre nebst Würterverzeichnissen aus den tatarischen Mundarten des 
Minussinschen Kreises (1857). The first line of p. 41 is 3. عمععاردھ‎ Kpkica 
— KoH#6., Kapar. Castr.; in 9. B. Cesopran’s 9muxoaoeuueckuti cnoeapb 
MIOPKCKUX A3bIKO6 (O6wuerniopkckue U Mexmiopkckue OCHOBbL وہر‎ 6ykay 
«B ») (1978). This is an error for 3. BonaHaa هوم‎ — Kapar. Castr.;. 
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Tuv. paya “frog”*9,.bözür-paya “toad (lit. “pitted Dog 7 

Kar, 2۵1۶ (0 

Yak. baa “frog”, xara baya “toad (lit. “black frog")" 

Dol. baya “frog” _ 

Xal. baqa “tortoise”, gurbäya, gulbaya, gurmäya, gurbaca, 
Currubäga, Curubäga, Curpaga, Curpäya, firpaqa, Jirmäga, Jirbäya 
“frog” 


| 1 


The word qurbaqa occurs in a sentence?! given in the entry of qir 
“dry” in MK: 496, i.e. Ka$yari suggested that this word was a 
compound of gür "dry" and baqa "frog" meaning “dry(-skinned) 
frog" or ‘frog living in dryland”. If gürbaga means "toad", Kasyari's 
suggestion could be accepted. 52 However, gürbaga means “frog”, 
not “toad” in MK. Moreover, none of modern Turkic languages and 
dialects including Tiirkmen and Xalaj, in which the primary long 
vowels are well preserved, has a long vowel in the first syllable of 
this word.53 Then it is difficult to accept Kafyari's suggestion. 


49 Cf. Xalx. 6ax “frog; toad", Bur. 6axa “frog; toad”, San. paya “frog” (« 7 
Turkic). 

50 This word appears as bom “Frosch; Wassermaus” in M. A. Castrén’s Versuch 
einer koibalischen und karagassischen Sprachlehre nebst Wörterverzeichnissen 
aus den tatarischen Mundarten des Minussinschen Kreises s (1857). 

51 The sentence in question is قدغفّاتشسا قوربقا آیغربلور‎ oil quldn 
quduyga tüssd qür baqa ۸ه‎ bolüf “When the wild ass falls in the well, the 
frog (which i is native to it) becomes a stallion". B. Atalay (1940) translated 
here the Arabic word of asle الضفدع البری‎ ad-difda‘ al-barri ‘alayhi, the 
equivalent for qur baqa, into Turkish as “kara kurbağası”. See 12. 

52 Cf. Az. ġuruġurbayasi, Tkm. güri yer gurbäyasi, NUig. Cölpaga, Özb. 
Cölbaga, čöl qurbaqa, čöli qurbaqa, Cuv. tip šapa "toad". See 51. 

53 Tn addition, this word i is expected in MK in the form of DL قور‎ qürbáqa (or 


2,704 


L فر‎ qurbdga), not Gei qürbaqa. 
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Ramstedt (1951)54 remarked that baga would be an onomatopoetic 
word. 

Basing on NUig. paq-paq “croak”, IllepGak (1961)55 also stated 
that baqa would be of onomatopoetic origin. But he maintained that 
nothing can be definitely said on the origin of qur in qurbaqa. 

Doerfer (1967)56 regarded qurbaqa as a compound of qur and 
baqa. He suggested referring to Cay. qur "ttortoise"57 in WB II: 918 
for the element of qur and cited Ramstedt (1951) for the origin of 
baqa. 

Being the status of ar “dry” very dubious, Clauson (1972)58 
refuted the suggestion of Käßyari’s. He stated that qurbaqa was a 
compound with qur "belt" meaning "a frog with a belt" or the like. 
However, if it were so, the word in question would be *qurluy baqa, 
not qurbaqa. 

Doerfer (1967), Räsänen (1969)59 and Tekin (1975)60 maintained 
that the Proto-Turkic form of baga was *baga. 

Tezcan (1978)°! set forth that the word bau which occurs with 
tarqan in the form of baya tarqan& in a few old Turkic inscriptions in 
Mongolia was one and the same with bam, baqa, maya, etc. meaning 


54 G. J. Ramstedt, 1951: “Über onomatopoetische Wörter in den altaischen 
Sprachen”, JSFOu, 55, 2: 106-112. 

55 A. M. Illepoak, 1961: “Hassanna noMaumux n MHKHX JXXHBOTHBIX B 
100-00 {3BIKaX”, Hcmopuueckoe passumue aekcuku MIOPKCKUX R3bIKOG: 
82-172. 

56 G. Doerfer, 1967: Türkische und mongolische Elemente im Neupersischen 
III, Wiesbaden. 

57 However, the Cayatay word in question is in the form qurbaqa, not qur. See 


25. 

58 G. Clauson, 1972: An Etymological Dictionary of Pre-Thirteenth-Century 
Turkish, London. 

59 M. Räsänen, 1969: Versuch eines etymologischen Worterbuchs der 
Türksprachen, Helsinki. 

60 T, Tekin, 1975: Ana Türkçede Aslî Uzun Ünlüler, Ankara. 

61 S. Tezcan, 1978: “Eski Türkge buyla ve bon Sanlan Üzerine”, TDAY 1977: 
53-69. 

62 This title occurs as REET mò he dá gan in old Chinese sources like 
BEE IO táng shü and HR xin táng shit. 
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“tortoise”: in modern Turkic languages and dialects. However, the 
meaning of baya, baqa; may, etc. is “frog” in almost all of modern 
Turkic languages and dialects as seen above, not “tortoise”! 
Moreover, regarding the language of Orkhon Turkic as an Oghuzic 
one, he considered baya as an early example of و‎ > y after a long 
vowel and between two vowels of the Oghuz group of Turkic 
languages and dialects., However, it is difficult to suppose a voicing 
like this for Orkhon Turkic. In addition, there is a word qurbaga 
“frog” in MK: 496 (not in the form qürbaya!), which in all 
probability belongs to:the Oghuz dialect and must be an error for 
*qurbaqa. 

Citing Illepoax (1961), 7 (1978)63 also maintained the 
onomatopoetic origin of baga. But he suggested that the original 
form of baqa would be monosyllabic, i.e. *baq. According to him, 
this *bag is preserved in Trk.(dial.) bag and baba > bagbag. He even 
insisted that the very same base was used in forming the verb *baq-, 
which would explain the forms of Trk. ۸ط‎ (bag-ak)6^ “tortoise”, 
Trk. bagarcık (ba$-ar-cık)65 “tortoise” and Alt. payan (< pay-an) 
"frog"66. In his opinion, baqa was formed with the gerundial suffix 
-à. 

Recently Choi (1988, 1993, 1996)67 insisted that the Turkic word 


63 3. B. Cesopran, 1978: Imumorozuueckuli 060۲۵ MIOpPKCKUX 6 
(O6wernropkckue U wexmiopkckue OCHO8bL Ha 7 «B»), ۷۸۰8۰ 

64 This ánalysis can not be accepted. 20801 is analyzed as baga+k, +k here a 

diminutive suffix. 

This analysis can not be accepted, either. Bagarcik is analyzed as bagatr+cik, 

in which +r must be an epenthetic sound and +cık is a diminutive suffix. 

66 This is from B. ,قم 6 م26‎ 1884: 00060۲5 aamaückoeo u 04 
Hapeyuü miopkckoeo R3bika, Kasab. This word appears as baqa "frog" 1n 
modern Altay literary language and as paya, paqa "frog" in WB IV: 1127, 
1132: Payan can be analyzed as paren. For +n cf. Trk. karga, Özb., BÉq., 
Qiry., etc. gor “crow” versus Tuv. gdryan "crow". If this Altay word were 
from !*bag-, it would be *paqqan (< *paqyan > *paq-yan), not payan. 

67 H. W. Choi, 1988: “On Some Chinese Loan Words in Uighur’, CAJ, 32: 
161-169, 1993: “Contacts of Korean and Turkic in the Early Period", Türk 
Dilleri Araştırmaları, 3: 73-78 and 1996: "Notes on Some Altaic Animal 
Names in Ancient Korean”, Proceedings of the 38th Permanent International 
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baqa was borrowed from Chinese to Turkic. According to him, this 
word is a compound of Chinese i má and # hd. However, Choi’s 
claim is not probable: 1) The frog is not an animal that lives only in 
China, but a universal one that can be seen everywhere. Therefore, 
borrowing the animal name from Chinese by the Turks seems to be 
nonsensical and baseless; 2) In Chinese, the word for frog and toad 
is not ER md há (as Choi stated), but Ze (or BIR) hd má. 
Moreover, this word was lent to Korean, a language greatly 
influenced by Chinese, also in the form hama$8, not maha. But the 
meaning of hama is not easily understood by the Koreans. So, if the 
word Sis há má was borrowed from Chinese by the Turks, it 
would be in the form *gama (or *gaba). But there is no evidence of 
*qama (or *gaba) in the past and present Turkic languages and 
dialects.6° Choi's suggestion can be accepted only if we suppose that 
the change of *qama » *maqa » baqa (or *qama > *gaba > baga) 
happened during the process of borrowing.’0 But it is not plausible. 
As seen above, only a few of modern Turkic languages and dialects 
have the initial m, i.e. maqa or maya. But these forms are apparently 
secondary.’! According to Choi (1996), the word kur which is never 


Altaistic Conference (PIAC): Kawasaki, Japan: August 7-12, 1995, ed. by G. 
Stary: 115-120. According to Choi (1988), baqa is in U H 35: 26. 
Apparently, this is an error for U II 35: 21. The very same error is on p. 82 
of /Ipeenemriopkckuii cA08apb (1969). 

This word was borrowed to Japanese, another language greatly influenced by 
Chinese, also in the form $4 gama "toad". 

69 See 16. 

70 Choi (1993) confused the word baqa with the word ba? in the title of baya 
tarqan. So he altered arbitrarily bag tarqan to baqa tarqan “ruler of frogs”. But 
this title occurs as HERF mò he dä gdn in old Chinese sources like 
WE jiù táng shî and HE xm táng shi. If this title was baga targan 
meaning “ruler of frogs” (baga being a loanword from Chinese) as Choi’s 
suggestion, it would be in the form of حا‎ má há dá gan in these old 
Chinese sources. Therefore, it is difficult to accept Choi’s suggestion. See 
62. 

For example, Qré.-Blq. mamug "cotton" (< MK bamug > Middle Iranian > 
Greek), miy “1,000” (< OT bin); Cul. man T" (< OT bän), murun “nose” (< 
OT burun); Külür. maZaq “ear, spike" (< * bašaq; cf. MK basaq “head (arrow), 


68 


- 


7 


CAJ 41/2 (1997) 


YONG-SÖNG LI 261 


used alone but kurbaka (i.e. qurbaqa) as a hendiadion is nothing but 
“frog”; being of Turkic: but originally non-Altaic (and of unknown 
origins), this kur was passed into Altaic and then was passed to 
Korean.72 





point (spear)”), murun “nose” (< OT burun); Qiz. men ‘T’ (< OT bán), mùn, 
min “1,000” (< OT bin); Xal. män "I" (< OT bdn), ming “1,000” (< OT 
bin), etc. : 

Choi remarked that the Korean word kekuri (i.e. keguri) consisted of two 
words being a hendiadion, Chinese # (Sino-Kor. ke, i.e. ke) “frog” and 
Altaic kuri. However, Choi’s analysis and suggestion cannot be accepted at 
all. The Korean word keguri “frog” is analyzed as kegul + i "a suffix which 
forms a noun from onomatopoeia” (kegulgegul “croak”). There are a number 
of words made from onomatopoeia with the suffix -i in the Korean literary 
language: 

k’ök’ori “a (Korean) nightingale, a bush warbler, an oriole” (< k’ök’ol “the 
call of ja (Korean) nightingale” + i; k’ök’olk’ök’ol “the continuous call of a 
(Korean) nightingale”), 

k’ulk’uri “a person who is greedy and despicable like a pig” (< k’ulk’ul “the 
grunt of a pig” + i), 

maymani “(in slang) dog” (< maymay “bowwow” + i), 

puayi “owl (Otusscops stictonotus), hoot owl” (< puan + i; puanbuay “the 
hoot of an owl”), 

p’aktugi “cuckoo” (< p’ak’uk “the call of a cuckoo” + i), etc. 

Besides this, Choi is misleading the foreign scholars unfamiliar with the 
Korean language in the same article as follows: 

“Ko. korani ‘wild ass’: This was borrowed from Mongolian qulan ‘wild 
ass’.” (p. 116). 

However, korani means “a kind of deer ) pdo, Sino-Kor. p*o)” in the 
Korean literary language. 

“Ko. wari ‘a dog like wolf’: in the southern parts of Korea, people call a 
big and wild dog like wolf wari.” (p. 117). 

However, wari (i.e. wari) means “a call to a dog” in the Korean literary 
language (cf. nabi “a call to a cat"). 

“Ko. ssakhe ‘bit’: This insect name appears both in Turkic and Mongolian; 
Trk. sirkä ‘bit’, Mo. sirke ‘a kind of flea’.” (p. 118). 

Ko. ssakhe ‘bit’ must be an error for literary Korean sak*s “nits”. In all 
probability, Choi confused English nit with Turkish bit “louse”. 

“Ko. *tok ‘eagle’: This word is found in the word toksuri meaning ‘eagle’. 
From the other Korean word suri ‘a kind of eagle’, we can induce that the 
worditoksuri is a compound word, consisting of tok and suri.” (p. 119). 

However, the word tok in toksuri is not Korean, but derived from Chinese 
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1 


In my opinion, baga is an onomatopoetic word as Ramstedt, 
Ulep6ak, Doerfer and Cesopran maintained. Qur in the word of 
qurbaqa should also be onomatopoetic.7? As is known, the animal 
names are usually formed with the help of the color or sound 
properties which that animal has. In modern Turkic languages and 
dialects, the words for “croak (of a frog)" and for “to croak (of a 
frog)" are as follows74: 

Trk. virak; virakla-75 

Az. gur-gur, vag; gurulda-, vaggilda- 

Tkm. gur-gur, gurrug-gurrug, warq-warq, warrig-warrig; gur- 
gur et-, gurla-, gurrulda-, warq-warg et, warg et-, wargilda-, 


75 tà (Sino-Kor. tok) “bald”. Therefore, the word toksuri originally meant “a 

bald eagle", i.e. “vulture” (akbaba in Turkish). 

There is a hint as to this on p. 447c in Boavmoti Dyccko -mypkmenckuü 

caoeapb I (1986). This is the entry of KBaKyIIKA x paae. ryp6ara, Typpyk- 

TYPPYK Typ6ara; zsr$numa-- osek. ryppyk-ryppyx rypóara. As is known, 

zyp6aza [&urbàya] means “frog” and 2yppyk ?yppyk [gurruq-furruq] denotes 

“repeated incontinuous croaking of frogs” in Türkmen. Therefore, it may be 

said with the help of Tkm. gurrug-gurrug gurbäya that the original meaning 

of qurbaga was “frog croaking with the sound of qur” or the like, 

Some of these words can also mean “quack”; “to quack”, “bleat”; “to bleat”, 

etc. 

75 In Turkish the words for “quack (of a duck)” and for “to quack (of a duck)” are 
vak vak and vakla-, vakvakla- (vakvak means “duck” in children language). 
But these words are given for the sound of a frog in some dictionaries: 
vakvaka “croak (of a frog)" (p. 116) in Pyccko-mypeukuü cnoeaps (1946); 
vakvaka “croak (of a frog)" (p. 320), vakvak(kı) “quack (of a duck)" (p. 356), 
vakvaka et- "to croak (of a frog)" (p. 320), vakvak et- “to quack (of a duck)” 
(p. 120) in Pyccko-mypeukuii c406ape (1972); vakvak “croak (of a frog); 
quack (of a duck)" (p. 981) in Türkisch-deutsches Wörterbuch (1972); vakvak 
“croak (of a frog); quack (of a duck)", vakvak er- “to croak (of a frog); to 
quack (of a duck)” (p. 432) in Deutsch-türkisches Wörterbuch (1974); vakvak 
“croak (of a frog)” (p. 120), vakvak et- “to croak (of a frog)” (p. 120) in The 
Oxford English-Turkish Dictionary (1978); vakvak “croak (of a frog)” (p. 
489), vakvak et- “to croak (of a frog)” (p. 489) in The Oxford Turkish- 
English Dictionary (1985), etc. Cf. Gag. vak “quack (of a duck)"; kur-kur- 
kuşu “turtle-dove; martin, swift; hawk, kite”. 


73 


74 


CAJ 41/2 (1997) 


YONG-SÖNG LI 263 


| ۱ 

warriq-warriq et-, warrilda-; gurlawug “toad” 

NUig. wagagla-, wagilda-"6 

Ozb.77 qur, qur-qur, waq-waq, wagir-wagir; qur qil-, qurillä-, 
qurullä-, waq-waq et-, waq-waq qil-, waqwaglà-, wagir waqir qil-, 
wagillä-, wagirlä-, qurildäg “frog” 

QTat. bagilda- 

Qar.(th) kurla-78 

Qré.‘Blq. qur, qur-qur et-, qurulda-? 

Qmq. bagilla- 

Noy! baqilda-80 ` 

Qzq. bag et-, baq-baq et-, bagilda- 

Qqp. warg; bagilda-, qurgilda-, wargilda- 

Tat.: baq, baq-baq, ba-qa-qa, baqaqaq; baq-baq it-, baqilda-; 
bagildiq “frog; duck”?! 

Bšq. baq-baq, baq ta bag; baq-baq it-, baq ta baq kil-, baqilda-; 
bagildaq “frog; duck”®? 

Tob. bagilda- 

Qiry. تمرم‎ 

Alti bapilda-; bapildüs کم‎ 

Qmd. bagilda- 

Xak. tapsa- 

Tuv. paqqila-, alyir- 


76 Cf. qur-qurla- “to call (of a crane)”. 

77 Cf. Taj. qur-qur, waqwaq id.; qur-qur kardan, waq-waq kardan id. 

78 This word appears in the forms kurlamak “croaking” for Qar.(h) and kurlamax 
id. for Qar.(t) on p. 347 of Kapauucko-pyccko -noAbckuüi دص مهم‎ (1974). 

79 Cf. bhq “quack (of a dick)”; bag-bag et- “to quack (of a duck)". 

80 Cf. qurilda- “to snore; to rumble; to grunt (of a pig)”. 

81 Cf. gór-qór “the scream of a crane or of other birds”; qórqtida- “to call (of a 

crane), to scream (of birds)”. 

Cf. qór-qór, qórq-qórq “the scream of birds"; qór-qór kil-, qórq-qórq it-, 

görgölda- “to scream (of birds)". 

83 Cf. bag ,غه‎ baqtida- “to quack (of a duck)" (according to Pyccko-kupeuackuü 
c4oéapb (1957)), baqilda- "to 7 (according to Kupeuacko-pycckuü 

ape (1965); qurq, qurq qurq “croak (of a crow), call (of a kite)", qurqulda- 

“to (of a swan), to crow (of a crow)". 

84 Cf. qurg-qurg “croak (of a crow), call (of a kite)”. 
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Yak. bag-baq*5; bayirya-86 
Cuv. kvak, kvak-kvak; kvaklat-, kăškăr-.81 


As seen above, there are bag, waq or qur for “croak (of a frog)" 
and their related forms for “to croak (of a frog)” in the majority of 
modern Turkic languages and dialects. As Erdal (1991)88 pointed 
out, there are quite a number of insect, bird and small animal names 
ending in +gA in Turkic languages and dialects. Therefore, I 
suppose that the word baga originated from *baqa < *bägga > 
*baqyu > *baq “croak” + m “a suffix which forms a noun from 
onomatopoeia”.89 From this *baqa, Trk. baga, kurbaga, Gag. 
kurba, Az. baa, gurbaya, Tkm. gurbayn, etc. might have developed. 
In the Qip£aq group, there might have been a development of baqa « 
*baqqa > *bàqa.90 


On the semantic connection between frog (or toad) and tortoise, I 
would like to present such examples from Cuva¥ and non-Turkic 
languages as: 

Sapa “frog”, ser šapi “toad (lit. “land frog”)”?1, tip Sapa “toad 
(lit. “dry frog”)” versus timér Sapa “tortoise (lit. “iron frog")"92 in 
Čuvaš; 

Kröte “toad” versus Schildkröte “tortoise; turtle (lit. “shield- 


85 This is on P. 15 of M. K. Cusnes’s 6476 AKYMCKO2O A3bika, 

?zpawwxamuka u npasonucanue 4acmb 1 Aan l u2 ka. nau. 4 (1935). 

The meaning of this word is given as “to scream (of a fabulous bird of 

öksökü)” in SYY: 331. 

87 There is a word pakakak šapa equivalent for Rus. فلا‎ 36607010460 on p. 

2760 of Pyccxo-uyeaucKuti caosapb (1971). See 73. 

M. Erdal, 1991: Old Turkic Word Formation, A Functional Approach to the 

Lexicon, Vol. I, Wiesbaden. 

89 Cf. Kor. ksguri "frog" (< kegul + i “a suffix which forms a noun from 
onomatopoeia”; kegulgsgul “croak”). See 72. 

90 For this see Tekin 1975: 85, 190, 219. 

91 ې‎ Qre.-Blq. Jer maga, Tat. fir bagasi “toad (lit. “land frog”)”, 

92 Cf. NUig. tašpaqa, Özb. tásbaga, Qré.-Blq. ta maga, Noy. tas baqa, Qzq., 
Qap. tasbaga, Tat., BÉq. tasbaga, Qiry. ta3baga, ta baqa “tortoise (lit. “stone 
Dog". 
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toad”)” in German; 

pad(de) “toad” versus schildpad “tortoise; turtle (lit. “shield- 
toad)" in Dutch; 

padda “toad” versus sköldpadda “tortoise; turtle (lit. “shield- 
toad")" in Swedish; 

padde “amphibian” versus skildpadda “tortoise; turtle (lit. 
"shield-amphibian")"in Danish; 

padde “toad” versus skilpadde “tortoise; turtle (lit. “shield- 
toad")" in Norwegian; 

broascá "frog; toad; tortoise", broascä ríioasá “toad (lit. 
“scabbed frog")"93 versus broască festoasd “tortoise (lit. “frog 
having a:skull")"94 in Romanian; 

xec "frog", 20٨5290 “toad” versus yepmoxoin 8 6 
“tortoise” in Ossetian; 

béka “frog”, varangyos béka “toad (lit. “toad frog”)” versus 
teknösbeka “tortoise; turtle (lit. “frog having a trough")"95 in 
Hungarian; 

Manxuil "frog"96 versus acm Maaxuü “tortoise (lit. “frog 
having bones")" in Xalxa Mongolian?”; 

meklé “frog” versus yag melké “tortoise (lit. “motionless 
frog")", yast» meklé, yasté meklē “tortoise (lit. “frog having bones")" 

in Kalmyk; 

HERE wa “frog? versus # do “a fabulous great fresh-water 
turtle or turtle living in the sea", MX bie “a kind of fresh-water 6 
(Trionyx sinensis)", Së yuán “a great kind of fresh-water turtle” in 
Chinese.98 


93 cf. Tel. qodur paqa, Xak. xodir paya, xodtrlty paya “toad (lit. "scabbed 
دو‎ 

94 ې‎ Qmq. tagalibaga “tortoise (lit. "frog having a skull)”. 

95 Cf. Tirk.(dial.) tekne; teknelibag, teknelibaga, teknelibaßı, teknelikurba, 
teknuskurbagası “tortoise (lit. “frog having a trough")"(DS X: 3866-3867). 

96 Cf. Bur. maaxəŭ “tortoise”, Dag. meley “frog”. 

97 Cf. Tuv. melegey, yaziti-melegey “tortoise” (« Mo.). 

98 There are such classic Chinese words as HB, RÀ “a kind of small round frog 
(Cacopides tornieri) (Sino-Kor. may)” (p. 2058, 2059; HB is a radical at the 
same. time), && “a great kind of fresh-water turtle (Sino-Kor. wan)" (p. 2059), 
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From above Cuvaš and non-Turkic examples, it may be deduced 

that: 

1) baga was originally an onomatopoetic word meaning “frog 
(and/or toad)"; 

2) forgotten its onomatopoetic nature in the course of time, baga 
came to mean “tortoise”, too; 

3) baqa being polysemous, a distinction was made between its 
meanings with the help of various words describing "frog", "toad" 
and “tortoise”. 


In addition, the word qarya meaning “crow” in the most of past 
and present Turkic languages and dialects may be explained as *gar 
“croak (of a crow)” + ya “a suffix which forms a noun from 
onomatopoeia”.99 


fi “tortoise (Sino-Kor. ay)” (p. 2059), HA, WE, & “frog; tortoise; great 
tortoise, dappled tortoise (Sino-Kor. ku)" (p. 2059), Ñ “frog; tortoise (Sino- 
Kor. ku)" (p. 2059), &&, kË, Æ, Æ “tortoise (Sino-Kor. mi)" (p. 2059), f, 
WE “a great kind of fresh-water turtle (Sino-Kor. o)" (p. 2060), IK “tortoise 
(Sino-Kor. ma)" (p. 2060), 3E, "8, & “a kind of fresh-water turtle (Sino-Kor. 
t*a)” (p. 2060), 18 “a kind of fresh-water turtle (Trionyx sinensis) (Sino- 
Kor. pyel)" (p. 2060) and BR “tortoise (Sino-Kor. pyak)” (p. 2060) in Chang 
Sam-Shik's (GR) Taehanhansajón (KRG BERD (1987). 

Doerfer (1967: 384) said that this word might have originated in various 
languages independent of each other on an onomatopoetic base. He remarked 
that the onomatopoetic origin of qarya was also accepted and the former 
comparison of this with qara “black” by Räsänen (1926: 148) was abandoned 
in Ramstedt (1951: 108). 

Clauson (1972: 653a) observed that ,مر مع‎ an old animal name ending in 
-fa, properly denoted “crow”, but sometimes was also used for other 6 
black birds like “rook” and “raven”. 

Depending on Clauson, Erdal (1991: 83) maintained that qaryt is likely to 
be syncopated from *gara+ mn. In other words, Erdal compared garya with qara 
"black" like Räsänen did. However, the original form of qarya might have 
been *gdrya or *qaryan when looked at Gag. garga ~ gärga and Tuv. qdryan 
(see Tekin 1995: 173). Therefore, it would be more correct to analyze qarya as 
*qar “croak (of a crow)" + ya “a suffix which forms a noun from 
onomatopoeia". Such examples of “croak (of a crow)" and “to croak (of a 


سا 
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Abbreviations 

AH: A. Caferoglu, 1931: Abü-Hayyän: Kitab al-Idräk li-lisän al- 
Aträk,Istanbul. ۰ 

AM: A. Zajączkowski, 1958: Słownik arabsko-kipczacki z okresu 
Państwa Mameluckiego (Bulgat al-Mustag fi Lugat at-Turk wa- 
I-Qifzaq), Część I, Nomina, Warszwa. 

BN: W. M. Thackston, Jr., 1993: Zahiruddin Muhammad Babur 
Mirza: Bäburnäma I-III, Duxbury. 

BT I: G. Hazai / P. Zieme, 1971: Berliner Turfantexte I (Fragmente 
der uigurischen Version des „Jin‘gangjing mit den Gathas des 
Meister F u“), Berlin. 

DS: TDK! 1963-1982: Türkiye'de Halk Ağzından Derleme Sözlüğü 
I-XII, Ankara. 

EZ: B. Atalay (trans.), 1945: Ettuhfet-üz-Zekiyye fil-Lügat-it- 
Türkiyye, Istanbul. 

GT: A. F. Karamanlıo$lu, 1978: Seyf-i Sarâyî: Gülistan Tercümesi 
(Kitab Gülistan bi’t-Türki), Istanbul. 

Hou.: M.Th. Houtsma, 1894: Ein türkisch-arabisches Glossar nach 
der leidener Handschrift, Leiden. 

HS: A. Zajaczkowski, 1961: Najstarsza wersja turecka Husräv-u- 
Sîrîn Qutba, Część III, Słownik, Warszawa. 

IM: A. Battal, 1934: /bni-Mühennä Lägati, Istanbul. 

KD: M. Adamović, 1994: Kelile ü Dimne: türkische Handschrift T 
189 der Forschungsbibliothek Gotha, Hildesheim-Zürich-New 
York. 

MG: J. Eckmann, 1976: Middle Turkic Glosses of the Rylands 
Interlinear Koran Translation, Budapest. 

MK: Mahmad al- Kasyuri: Diwan Luyit at-Turk 


crow)” may be a hint as to this etymology as: 

Az. kar-gar, gartlda:; Ozb. qarr, qarr-qarr, garillä-, Noy. qarqilda-; Qzq. 
qarq-qarq, gar ,اه‎ qarq-garq et-, qar-qarq kill-, gargilda-, Qqp. qarq-qarq, gargilda- 
; Tat. gar-qar, qar-qar qi¢qir-, gargilda-, B&q. qar-qar, qarq-qarq, qar-qar it-, qar- 
gar qicgir-, qarq-qarq ,لا‎ qarq-qarq qi&qir-, qarqilda-; Qiry. qarq-qarq, qarq et, 
qarq-qarq et-, qarqtida-; Alt. qarqilda-; Qmd. garyu-; Rus. käpkamo; Taj. 
gar-gar, gar-gar kardan. 
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PC: M. P. de Courteille, 1870: Dictionnaire turk-oriental, Paris. 

SYY: Ə. K. IIekapckuit, 1907-1930: Caoeape axymcxozo 30 I- 
III, Cr. Ilerep6ypr-JIenmrpag. 

SS: I. Künos, 1902: Sejx Sulejman Efendi's Cagataj-osmanisches 
Wörterbuch, Budapest. 

Tef.: A. K. 10008708, 1963: Jlekcuka cpeöneasuamcko2o 
medcupa XII-XIII 66., 

TS I, IV: TDK, 1963, 1969: XIII. Yüzyıldan Beri Türkiye 
Türkçesiyle Yazılmış Kitaplardan Toplanan Taniklariyle Tarama 
Sözlüğü I, IV, Ankara. 

UI: F. W. K. Müller, 1911: Uigurica II (ABAW 1910, 3), Berlin. 

UT: P. Zieme / G. Kara, 1978: Ein uigurisches Totenbuch, 
Budapest. 

WB: W. Radloff, 1893-1911: Versuch eines Wörterbuches der Türk- 
Dialecte I-IV, St. Petersburg. 
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Anne-Marie Blondeau and Kristofer Schipper, eds., Essais sur le 
rituel, III, Louvain and Paris: Peeters, 1995, xv + 156 pp. 


This 1s the third volume of papers on various aspects of ritual to appear from 
a 1987 colloquium organized to celebrate the centennary of the Religious 
Sciences section of the Ecole Pratique des Hautes Etudes. Previous volumes 
published in 1988 and 1990 included papers organized regionally, and focused 
on aspects of ritual in India, Tibet, the Semitic World, China, Southeast Asia, 
Afrıca, and the classical and contemporary West, and a section on Shaman- 
ism. This third collection, comprising six papers on ritual in India, China, and 
Japan, completes the series 

The papers in this volume range in length from six to eighty pages, and in 
content from purely theoretical (Staal) to descriptive (Sanderson, Schipper). 
The editors attempt to unify these extremely diverse papers with the asser- 
tion that they “all agree on the incomplete, reductionist, or allusıve character 
of ritual texts themselves, simple memory aids for the executors already 
having the benefit of direct experience, for the oral and visual transmission 
of their tradition” (p. xii). 

Frits Staal’s short essay entitled “Ritual Order” offers a hypothesis linking 
ritual 1n human experience to our perception of our world. He poses the 
question of why we, who live in a four-dimensional universe, perceive our 
world in only three dimensions. In his view, the “animal fact" of our “horizon- 
tal form of life" (as contrasted with the three-dimensional movements of tree- 
living apes) is less useful than the explanation offered by “ritual facts”: that 
constructing, entering, leaving and destroying ritual enclosures are all one- 
dimensional acts, while performance inside the enclosure involves two-di- 
mensional movements plus the factor of time (the recitation of “mantras”); 
thus “we arrive at a creature that recognizes three dimensions including the 
temporal ...” (p. 6). 

J. C. Heesterman's contribution, "La réception du roi Soma”, ınterprets 
Soma sacrifice in vedic ritual in terms of a warrior circuit (march, confronta- 
tion, etc.) which has been appropriated by the priestly class, thereby fusing 
the “head of household and the sacred warrior” into one. In Heesterman’s 
opinion, this process represented the priests’ “triumph, but also their defeat”, 
since by “placing a purely syntactic order on transcendence, the vedic ritual- 
ists had to give up the semantic meaning that gave the sacrifice its place at 
the center of the sacred world order” (p. 14). 

The following piece by Alexis Sanderson on “Meaning in Tantric Ritual” is, 
at eighty pages, more monograph than essay. Sanderson makes an in-depth 
investigation into the Saiva traditions of Kashmir, based on an analysis of 
Sanskrit texts. To my knowledge this is the most complete treatment of the 
evolution of Tantric traditions in Kashmur available, and will be of mterest to 
specialists in the field of Tantric studies. 

Kristofer Schipper’s “Outhne of Taoist Ritual” descnbes and catalogues 
what he refers to as “the most important body of liturgical practice in China 
today” (p. 97). As an organized overview of the subject, ıt will be a useful 
reference for students of Chinese religion. 
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The next essay, Patrice Fava’s “Cinéma et rituel,” begins with the question 
of how rituals should or could be filmed without the act itself of filming them 
distorting or even invalidating the ntuals, especially when they are meant to 
be performed in secret Fava then passes on to a chronological account of 
the shuibai ceremony. Returning at the end to his initial question, the author 
suggests that since the invisible aspects of the tradition which give a ritual 
its meaning cannot be shown, “it would be better, rather than making a film 
on rıtual, to conünue to ask, ‘how not to film it?" In other words, the author 
raises an important issue ànd then proceeds to skirt it; his description of the 
ceremony S structure, however, gives some value to the piece. 

The final article, “L’Offrande de fleurs en mémoire du Bouddha, ou l'art de 
disséquer les insectes” by Hartmut Rotermund, discusses pre-Buddhist popu- 
lar elements in the uzuki yöka ceremonies (on the exghth day of the fourth 
month, thé traditional height of summer) of Japan. 

Overall! this collection of essays feels somewhat unbalanced. Sanderson's 
piece, which by itself takes up more than half the book, might have formed 
an independent work. Still, the book will provide interesting if varied reading 
for specialists on ritual. 


Gettysburg College, Pennsylvania Richard Foltz 


Bibliography of Islamic Central Asia. Compiled and edited by 
Yuri Bregel. Indiana University Uralic and Altaic Series, vol. 160, 
pt. 1-7. Bloomington: Indiana University Research Institute for 
Inner Asian Studies, 1995. 


No bibliography is definitive. Yet, thıs ponderous work constitutes a truly 
remarkable achievement which is not going to be easily replaced. Comprising 
three heavy tomes with over 30,000 entries, the Bibliography of Islamic Cen- 
tral Asia is bound to become the standard bibliographic tool for Central 
Asian historians The reader’s main concerns, when handling a bibliography, 
are: what areas does it cover? what are its organizing principles? how is it 
arranged? These are the issues I shall address below. 

The subject expressed in the title — “Islamic Central Asia” - is not imme- 
diately transparent and requires a clarification, owing to the multiple and 
often ambiguous usages of both “Islamic” and “Central Asia” in English. This 
is actually provided by the author in the Introduction. The term “Islamic” is 
meant to set temporal boundaries by excluding everything that precedes the 
spread of Islam. This started in the early eighth century BC in the western 
part of Central Asia. In the eastern part, however, Islam came later, that is, 
after the|Mongol conquest. The Uyghur khaghanate and its Buddhist succes- 
sors are, therefore, not included. The upper limit of the “Islamic” period is 
marked by the establishment of Socialist states in Central Asia, namely, 1917 
for the western part (Russia), 1949 for the eastern part (China), and 1979 for 
Afghan Turkestan. 

Altogether, then, the bibliography covers about twelve centuries of Central 
Asian history. Yet, there are some exceptions to these boundaries. Most prom- 
mently, the archaeology section includes works not only on the pre-Islamic 
but ever on pre-historical periods, such as the fundamental contributions 
made byiB. A. Litvinskii on the study of Tajikıstan, by M. E. Masson on Uzbe- 
kıstan, and by K. A. Akishev on Kazakhstan. This choice is welcome since a 
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field such as archaeology cannot be sliced as neatly as hıstory, and a broader 
temporal frame is required. 

The term “Central Asia” includes the former Soviet “Central Asian” repub- 
lics: Uzbekistan, Turkmenistan, Tajıkistan, and Kyrgizistan. It also includes 
Kazakhstan, regions which are today part of China - such as Zungharia and 
the Tarim basin - and portions of northern Iran and Afghanistan. In general 
terms, it کر‎ defined as the area that “spreads from the Caspian Sea and the 


the Hindukush and Kopet-Dagh in the south” (Introduction, p. viii). 

Having delimited time and Space, a further clarification concerns the sub- 
jects that have been included This is not a comprehensive bibliography, but 
essentially a historical one. History, however, is intended in a broad sense, 
inclusive of a number of ancillary disciplines, such as the already mentioned 
archaeology, rehgion, travel, ethnography, and folklore. Languages and litera- 
tures are the most obvious exclusions, but visual arts are included, as well 
as music, songs, and architecture The nineteen sections into which the bib- 
liography is organized include: general and political history (I), social and 
economic history (II and IIT), religion (IV), culture (V), descriptions and travel 
(VD, written sources for Central Asian history (VII), ethnography (VID, folk- 
lore (IX), folk entertainment (®), physical anthropology (XD, archaeology 
(XI), numismatics (XID, architecture (XIV), visual arts (XV), auxiliary 
historical disciplines (XVD, historical geography (XVID, historiography 
(XVID, bibliography (XIX). 


are divided into two categories, monographs and articles, and arranged in 
alphabetical order under separate headings The entry for the monographs 


my arithmetics, the amount of works consulted is simply astounding. These 
include: (1) soviet bibliographic annals, such as Knizhnaia letopis’; (2) gen- 
eral bibhographies, such as Quarterly Index Islamacus; (3) general, regional 
and topical bibliographies of Central Asia, such as N. Ia. Vitkind, Bibliogra- 
fiia po Srednei Azri; (4) lists of publications of individual Scholars, such as 
W. Hess, Die Werke Sven Hedins, (5) and finally entire sets of periodicals and 
encyclopedias, such as The Encyclopaedia of Islam or Materialy dlia stati- 
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stiki Turkéstanskogo kraia. A complete list of the bibliographies published 
separately as monographs or articles is also given in section XIX, “Bibliogra- 
phy.” 

Going back to the sections into which the bibliography is organized, it is 
clear that, though most of these categories are self-explanatory, some are 
not. This is the case, for instance, of “culture”. This section is devoted to 
intellectual history, education, libraries and publishing, academic and cultural 
institutions. The longest and possibly most important of its subsections 1s 
that dedicated to Islamic science. Specialists in topical subjects such as non- 
Western science will find here works on Avicenna and ۔لد‎ 7705 and on medi- 
cine, astrology and mathematics, including some unusual titles such as Alloia- 
rov Kh. A. “Muzykoterapiia v trudakh ibni Sino" (p. 750). 

An important pmnciple that has been adopted through part of the bibliogra- 
phy is that of arranging the subsections by geographic regions. These do not 
correspond to the artificial national boundaries created during the Soviet 
period, but to geographic units that were historically coherent in the period 
addressed, by the bibliography. Among the geographical categories encoun- 
tered in the subsections we find, for instance, the “central regions”, which 
are comprised of Mavarannahr, Khorezm, Ferghana, and “Tashkent and its 
region", Northern Afghan'Turkestan is sometimes included, too. Other geo- 
graphical categories are Turkmenia, Pamir, Kırghizia, Kazakhstan, Eastern 
Turkestan, Tien-shan and Issyk-kul, and the Steppe Belt. 

A second criterion of subdivision, found in the Ethnography, Folklore, and 
Folk Entertainment section, is constituted by the ethnic groups. These in- 
clude: Turkic people 1n general, Tajiks and the Pamir peoples, Uzbeks, Turk- 
mens, Karakalpaks, Kirghiz, Uyghurs, Jews, and Other European peoples. 
With the exception of the:latter two categories, which appear only occasion- 
ally, the other are mentioned in each subheading. 

A third system of subdivision is afforded by historical periodizations, 
though these vary from section to section. The “Numismatics” section (XIII) 
is arranged, for instance, mostly by dynastic succession; "Social and 
economic history" is divided into a pre and a post-Russian conquest periods 
(respectively sections IL and ID); the section on "Written sources for Central 
Asian history” (VII) follows a quadripartite periodization into “pre-Mongol,” 
“Mongol,” “Timurid,” and “16th—20th centuries” subdivisions. 

Given the rigorous division into subsections, the reader should be well 
advised to scan carefully the whole list and note down all promising-looking 
subsections. To make an example, someone interested in the popular tradi- 
tions of Central Asia should not stop at the “popular beliefs and mythology” 
subsection of the Ethnography section, but should also consult-the “legends” 
subsection in the Folklore section and the “popular beliefs and practices” in 
the Religion section. There is a certain amount of duplication, but this is 
minimal. In all three sections, for instance, we find G. P. Snesarev, Khorezm- 
skie legendy kak istochnik po istorii religioznykh kultov Srednei Azii 
(pp. 696, 1365, and 1434), but a work such as H. Krafft, “Contes et apologues 
recueillis en Turkestan russe ..., “which might presumably overlap with “pop- 
ular beliefs," only appears in the "legends" section (p. 1435). A related issue 
concerns the boundaries between Folklore and Folklore Entertainment. 
Since these boundaries are often subjective and depend greatly on individual 
interpretations, in some cases readers may need to look under both sections. 
On musiéal matters, for instance, songs and singers are listed under Folklore, 
while music and dances are listed under Folklore Entertainment. 
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A word of clarification may be added to explain the contents of section 
XVI, Auxiliary Historical Disciplines, which includes: chronology, metrology, 
onomastics, paleography, sphragistic (the study of seals), epigraphics (subdi- 
vided according to the script used), and historical terminology. These are 
specialized studies which reveal treasure troves of first rate scholarship. The 
last category is particularly important for the study of Central Asian political 
history, and many of the works listed would certainly by a welcome addition 
to the reading عاعط‎ of students and scholars alike. 

Lastly, the Historiography section (XVIII) duplicates in subsection 2 “his- 
tory of exploration of Central Asia” several works already listed in section 
VI, Description and Travel. It also includes an intriguing section on “Soviet 
polemics with ‘falsifiers of history’.” 

For sure it is difficult to draw hard and fast lines between subjects. There- 
fore, it is remarkable how Professor Bregel succeeded ın defining a large 
number of precisely focused subsections, while limiting the amount of over- 
lapping and repetitions. This appears to me, after a rather extensive examina- 
tion, a judicious choice that allows for a relatively fast consultation. Thanks 
to this arrangement, the absence of a subject index is not as great a handicap 
as it may appear at first sight. In fact, taking into consideration the repetitions 
and the need to consult three volumes at the same time, a search by subject 
index would have resulted into an elaborate, time-consuming, and cumber- 
some operation. 

Besides the topical divisions in the table of contents, it is also possible to 
search the bibliography by author or by title for those works that are anony- 
mous. These Indexes were compiled by Alexander Naymark, and are very 
useful once the author’s name is known. A search by title for a book whose 
author exists but is not known to the reader 18, however, not possible. In this 
case, the reader needs to consult the most likely section under which the 
title might have been listed. 

In general, we should also note that, on any given page, works in Russian 
and Central Asian languages (but mostly Russian) amount to 90 to 100% of 
the entries. In part, this reflects necessary editorial choices, which for in- 
stance brought to the exclusion of works in Chinese and other East Asian 
languages. Nonetheless, going page after page through an ocean of Russian 
names and titles, we realize that the amount of scholarly resources devoted 
by Russian scholars to the study of Central Asia has monumental proportions 
This is doubtless due to obvious reasons such as a more immediate interest 
and easier accessibility; even so, the disparity in the representation of Rus- 
sian works, as opposed to those in other European languages, is staggering. 

This consideration leads to another question, namely, how many of the 
titles listed in the Bibliography will actually be accessible to a Western au- 
dience? Though I cannot answer this, a note in the Acknowledgments 
(p. xxii) concerning the terrible difficulties that a Russian collaborator of 
Professor Bregel encountered in gaining access to the sources in Russian 
Public Libraries does not bode well. Accessibility to material, of course, does 
not detract from the scientific purpose of a bibhography, which always aims 
at being as inclusive as possible, within the bounds that have been 
established But ıt ıs a fact that a possibly substantial portion of the materials 
listed in the bibliography will remain a tantalizing vision until the libraries 
resources in the former Soviet Union will become somewhat more accessible. 
On the other hand, scholars who plan to do research in Russia will find in 
the Bibhography an enormous reservoir of titles to compile personal biblio- 
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graphics which can then be used on site without having to rely on their 
own resources or uncooperative librarians. In this respect, the Bibliography 
provides a'superb tool that cannot be quite compared with anything else. 
Undoubtedly there have been some omissions, but I would not comment on 
them, since it is quite natural that a few items mat escape through the meshes 
of such a vast net, especially considering the limited resources of the project. 

In conclusion, every scholar who has a direct interest in Russian and Euro- 
pean scholarship on the history of Central Asia should find the purchase 
of the Bibliography of Islamic Central Asia a worthy, if not insubstantial, 
investment, to keep on the closest shelf together with the usual array of 
dictionaries. Other scholars should always consult it before any other biblio- 
graphy on: Central Asia, and I harbor no doubt that everyone will find the 
consultation of this bibliography a truly enriching, and possibly humbling 
experience. That Professor Bregel managed to accomplish this result almost 
singlehandedly is a truly remarkable feat, and we ought to congratulate him 
for having devoted so much time and effort to an imposing work that will 
benefit us all. 


Harvard University Nicola Di Cosmo 


Martin Gimm (Hrsg), Die Kaiserliche Ku-wen (Guwen)-Antho- 
logie von 1685/1686. Ku-wen yuan-chien (Guwen yuanjian). 
In manjurischer Übersetzung. Band 11-111 (S. 1-912 bzw. 913— 
1786. Neupaginierung S. 1-79 Verzeichnis der Titel und Gesamt- 
index der Verfasser), Wiesbaden, Harrassowitz Verlag, 1995. 


Etwas mehr als ein Vierteljahrhundert mußte die Fachwelt auf das Erschei- 
nen der restlichen Bande der mandschurischen Übersetzung der Ku-wen An- 
thologie warten. Allein diese Tatsache beweist, wie viele Schwierigkeiten bis 
zur Verwirklichung dieses wahren Mammutunternehmens zu überwinden wa- 
ren. Was sich in dieser Zeit auf dem Gebiet der Editions- und Drucktechnik 
geändert hat, erfahrt der Leser auf den ersten Blick: war der Text in dem 1969 
erschienenen ersten Band noch in Umschrift gegeben, werden die restlichen 
Kapitel nun in Faksimile geboten. Nicht übereinstimmen kann man daher - 
rein subjektiv gesehen — mit der Bemerkung Martin Gimms (Einleitung S. 7), 
daß diese Umstellung „leider“ aus verschiedenen Grunden notwendig war: 
obwohl in verkleinerter Form reproduziert, ist der Druck außerordentlich 
klar und eınwandfrei lesbar. Dem Benutzer wird somit der Originaltext eines 
außerst seltenen Werkes geboten, das, im Vergleich zu einem transkribierten 
Text, doch etliche Vorteile enthält. 

Der erste Band — und somit das Werk überhaupt — wurde bereits von 
kompetenter Seite wie G. Doerfer und W. Fuchs besprochen (s. eine Aufstel- 
lung auf S. 7 Anm. 2), in der Zwischenzeit hat Gimm außerdem weitere Ergeb- 
nisse semer Forschungsarbeit veroffentlicht, die bei der Gesamtbeurteilung 
des Werkes berucksichtigt werden müssen (s. „Neue Materialien zur Kompila- 
tion der großen Ku-wen Anthologie Kaiser K'ang-hsis" in Florilegia manju- 
rica in Memoriam Walter Fuchs, hgs. von M. Weiers und G. Stary, Wiesbaden 
1982, S. 19—48). 

In der Einleitung zum zweiten Band, der die Kap. XXV-XLIV enthalt, veróf- 
fenthcht Gimm weitere Einzelheiten zur Kompilationsgeschichte mit umfang- 
reichem Kommentar in gewohnter Prazision (S. 7-20), sowie „Kleinere Ad- 
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denda und Korrigenda zur Einleitung von Band 1“ (S. 20-28) Darauf folgen, 
als Anhang, aus dem Chinesischen ubersetzte „Texte zur Einleitung“, mit Ab- 
bildung des Faksımile des ersten Textes (S. 28-48). 

Der dritte Band mit den Kapiteln XLV-LXIV schließt mit einem „Verzeich- 
nis der in Band 11-7 aufgenommenen Prosatexte“ (getrennte Paginierung 
S. 1-68; hierbei ist ab 8.29 die mandschurische Bezeichnung „Song“ in 
Sung" zu berichtigen) und einem „Gesamtindex der in Band 1-11 aufgenom- 
menen Verfasser“ (S. 69—79). Die Prosatexte des ersten Bandes waren bereits 
dort aufgelistet. 

Martın Gimm hat mit dıeser nun abgeschlossenen Herausgabe ein Werk 
geschaffen, das höchstes Lob verdient und für die wünschenswerte zukünf- 
tge Ausgabepolitik von Faksimiles wegweisend ist. Seltene Werke können 
(und sollen) heutzutage auf diese Weise der Nachwelt erhalten bleiben; es 
bleibt zu hoffen, daß das Werk von Martin Gimm bahnbrechend wirken möge. 


Venedig Giovanni Stary 


Hauenschild, Ingeborg: Tiermetaphorik in türksprachigen 
Pflanzennamen (= Turcologica 29). Wiesbaden, Harrassowntz, 
1996. 8°, XII + 199 8, 57 Abb., ISBN: 3447-03810-1. Preis: 
DM 128, — 


Nachdem von der Vf. bereits einige Arbeiten über türkische Pflanzennamen 
vorliegen, wird dem Leser in dem jetzt veröffentlichten Werk ein neuer 
Aspekt dıeses Forschungsgebiets nahegebracht. Auf eine Einleitung (= 1) fol- 
gen vier Kapıtel — „(2) Das Tier als Symbol und Metapher, (3) Die Übertra- 
gung von Tiernamen, (4) Der Tiername als Subjekt oder Objekt einer Wortbil- 
dung, (5) Der Tiername als Bestimmungselement in Determinativkompo- 
sita* —, die uns zum Kern dieser Arbeit hinführen: „(6) Der Tiername als 
Bestimmungselement in Possessivkomposita.“ 

Hier werden Pflanzennamen erklärt, die durch dıe Übertragung einer Tier- 
bezeichnung in Verbindung mit Korperteilen (6.1) bzw. Körperabsonderungen 
(6.2) gebildet wurden. Das Spektrum reicht von „6.1.1 Tier — Kopf oder Ge- 
sicht“ bis „62.4 Kuckuckstranen“ Die einzelnen Punkte sind unterteilt nach 
den mut dem jeweiligen Korperteil in Verbindung gebrachten Pflanzenteilen, 
z.B. „6.1.9 Tier — Schnabel, 6.1.9.1 Schnabel ~ Frucht, 6.1.9.2 Schnabel — 
Blute“. Indices am Ende des Werkes - allein auf diesen Teil ausgerichtet - 
erleichtern die Benutzung. 

Nützlich ist der Hinweis auf Seite 20, Anm. 22- „Die Untersuchung stützt 
sich vornehmlich auf Hauenschild 1989 und 1993 sowie auf eine Sammlung 
von Bezeichnungen fur Graser, Straucher und Bäume, die aus den im Litera- 
turnachweis zitierten Quellen erstellt wurde.“ Das ermöglicht weitere Recher- 
chen. Pflanzennamen sind in Wórterbuchern bislang eher vernachlässigt wor- 
den. Meist finden sich darin nur solche Angaben wie „em Pflanzenname", 
„Heilpflanze“ o a. Sehr aufschlufreich ist das nicht. Die vorliegende Arbeit 
kann da endlich Abhilfe schaffen. In dieser Untersuchung nicht berucksich- 
tigte Wórterbucher und Materialsammlungen werden auf einmal zu einer 
wahren Fundgrube. Darm sind (a) neue Kombinationen von Tiernamen mit 
Korperteilbezeichnungen sowie (b) Beispiele aus anderen Turksprachen zu 
entdecken: 
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(1) zu „4.2 Rektionskomposita", S. 72-74: 

Turkmen. (Axal-Teke) tilk(i) olluron ,derman dsumlik — lekarstvennoe 
rastenie' (S. Arazkuliev, S. Atanıyazov, R. Berdiev, G Saparova: Türkmen di- 
ling gisgaca dialektologik sözlügi. ASgabat 1977, S. 172). 

(2) zu „5.3.1 116۲ - Wurzel“, S. 79: 

Südoghus. (Qal'a-ye Farhad-Xan) gezigügi ‚ein Pflanzenname' (Gerhard 
Doerfer/Wolfram Hesche: Südoghusische Materialien aus Afghanistan und 
Iran. Wiesbaden 1989, S. 386) > ? geči kóki ‚Ziegenwurzel‘. 

(3) zu „6.1.2.1 Horn ~ Frucht", S. 97, Nr. 20. 

Aserbeidschan. (Iran) keci boynuzu ‚harnüb (Ceratonia siliqua): (Behzad 
Behzädl: Farhang-e Azarbayjänt-Färst. Azarbayjanja-Farsja Sózluk. Teh- 
ran 1369 ۳:5, = 1990, S. 882). = (b) 

(4) zu „6.1.21.1 Zitze — Frucht“, S. 129—130: 

Aserbeidschan. (Iran) geçi emgegi ‚bir uzum cesidi' (R. A. Hacaloğlu: Azeri 
Tuürkgesi Dil Kuavuzu. Ankara 1992, S. 133). = (a) 

(5) zu „6.1.23 Tier — Hinterteil“, S. 132, Nr. 289: 

Aserbeidschan. (Iran) at gotü ‚Acıven ve Tis de denen bir ağaç (Sorbus 
graeca)‘ (Hacaloglu 18). = (a) 

Chorasantürk. (Lotfäbäd) ot gotu ‚Hagedorn, Crataegus Oxyacantha‘ 
(G. Doerfer/W. Hesche: Chorasanturkisch — Wörterlisten, Kurzgrammati- 
ken, Indiges. Turcologıca 16, Wiesbaden 1993, S. 184, Nr. 205). = (a) 

(6) zu „6.1.25.2 Schwanz — Stengel“, S. 140, Nr. 365: 

Neuuighur. at quyruyi ‚nazvanie lekarstvennogo rastenija‘ (E. N. Nadzip: 
Ujgursko-russkij slovar’. Moskva 1968, 8. 15) = (b) 

(7) zu ,6.1.29.1 Fuß ~ Blatt“, S. 147, Nr. 409. 

Aserbeidschan. (Iran) gaz ayağ , temiz su yataklarında yetişen bir sebze 
türü, kaz ayağı (Chenopodium)‘ (Hacaloğlu 112) = (b) 

(8) zu 16. 1.33.2 Huf oder Klaue ~ Frucht“, S. 161, Nr. 524: 

Aserbeidschan. (Iran) gatir dirnayı „gole par-täwüsı, jārūb (giyäh)‘ (Beh- 
züdY 794) [Cytisus scoparius] = (b) 

Sieben! von diesen neun Beispielen stammen aus Iran. Das unterstreicht 
die Bedeutung, die diese Region fur die Forschung hat. 

Mögen. dieser interessanten Arbeit noch weitere folgen. Die Vf. hat bereits 
einen Beitrag zur ,Tabuierung von Giftpflanzen“ (S. 73, Anm. 186) angekun- 
digt. 


Göttingen W. Hesche 


Thomas Hoppe, Die ethnischen Gruppen Xinjiangs: Kultur- 
unterschiede und interethnische Beziehungen. Hamburg 1995. 
Mitteilungen des Instituts fur Asienkunde Hamburg, Nr. 258. 
Text 564 S., zahlreiche Abb., Skizzen, zwei Faltkarten ISBN 3- 
88910-160-7. 


In diesem Werk werden’ 13 in Xinjiang lebende ethnische Gruppen - ein- 
schließlich der Han-Chinesen — von allen nur möglichen Gesichtspunkten aus 
beschrieben; es richtet sich daher an Historiker wie Religionswissenschaftler, 
Ethnologen wie Wirtschaftswissenschaftler und Linguisten. 

Der Aufbau des Buches ist etwas unkonventionell: jedem Volk sind, inner- 
halb einer sehr ausfuhrlichen Beschreibung, sogenannte „Exkurse“ beigefugt, 
in denen; spezielle Aspekte und Probleme oder personliche Erfahrungen des 
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Autors in zwangloser Form behandelt bzw. beschrieben werden. Dadurch 
überschreitet das Buch den Rahmen einer wissenschaftlich-trockenen Enzy- 
klopàdie und verleiht ıhm das Fluidum emes Werkes, das auch ın Musestun- 
den eine durchaus angenehme Lektüre bieten kann. Man merkt sofort, daß 
sich der Autor seın Wissen auch (oder besonders) durch persönliche Feldfor- 
schung angeeignet hat (s. den diesbezuglichen Überblick auf S. 52). 

Nach einer verstandlicherweise mehr theoretisch gehaltenen Einleitung, in 
der das Problem der Ethnien, ihrer Kulturen und verschiedenen Schriften 
behandelt wird, geht der Autor zur Beschreibung der einzelnen Volksgruppen 
uber und beginnt mit den ,Uyghuren*. Hier wie bei den folgenden Beschrei- 
bungen findet man in mehreren Unterteilungen alles Wissenswerte, von einer 
historischen Untersuchung uber das „Ethnonym“ und seinem Ursprung, der 
Ethnogenese, der Sprache, der Religion, die Familie, das Handwerk bis hin 
zur Ernährung und zur „Inneren Differenziertheit des uyghurischen Ethnos, 
Interethnische Beziehungen, Fremd- und Selbstwahrnehmungen, Wider- 
standsbewegung“. Es wurde zu weit fuhren, hier näher auf die einzelnen Ar- 
gumente einzugehen; hingewiesen sei aber auf die bereits erwähnten „Ex- 
kurse“, so z.B. Exkurs 2 3: ,Selbsterzàhlte Lebensläufe uyghurischer Schrift- 
steller in Urumqi“, oder Exkurs 2.4, in der der Autor eine von ihm miterlebte 
„Zaubervorstellung“ eines Uahhhiküg beschreibt. Vervolistandigt wird das 
Kapitel uber die Uyghuren (wie auch aller anderen Volker) mit zahlreichen 
seltenen, teils ungewohnlichen Photographien, Skizzen (z. B. von Wohngebau- 
den), Karten und Tabellen. 

In ahnlicher Form werden anschließend die „Pamirtajiken“, „Kirghizen“ 
und „Kazaken“ beschrieben, an die sich das umfangreiche Kapitel der „Chine- 
sen“ anschließt. Darauf folgen dıe „Hui“ (auch Dunganen oder „chinesische 
Moslems“ genannt) und die „Xibe“!. Besonders wertvoll ist in diesem Kapitel 
die Abbildung eines Fischernetzes (S. 385) mit dazugehörigen schrift- und 
umgangssprachlichen Erläuterungen. Zur negativen Gestalt des Krankheiten 
verursachenden „Fuchs-Geistes“ bei den Sibe ware noch hinzuzufügen, daß 
dieser auch als positive Gottheit verehrt wird und als Beschutzer des Haus- 
vorrats den Tabu-Namen Hasbo [< hasa boo [ jaka~enduri („Vorratskammer- 
Tier-Gottheit“) tràgt?. 

Es folgen daraufhin die „Mongolen“ (insbesondere Westmongolen/Oyira- 
ten), „Tuwiner“, „Dauren“ (Daguren, Dahuren), „Tataren“ und „Russen“. Die- 
sen werden, wohl auf Grund der nur sehr wenigen existierenden Quellen, 
rund acht Seiten gewidmet — immerhin doppelt so viele als fur die abschlie- 
Bend behandelten „Uzbeken“. 


1 Nicht folgen kann man hier, nach subjektiver Meinung, dem Autor, wenn 
er fur letztere stets die Form ,Xibe" anstatt des deutschen (und auto- 
chthonen) Namens „Sibe“ verwendet. Ähnliche Überlegungen könnte man 
auch uber die „Manjuren“ anstellen, dıe zwar nicht eigens behandelt, aber 
hier im Exkurs 8.1 kurz beschrieben werden. Obwohl im Duden nur die 
herkömmliche Form „Mandschu“ angegeben wird, scheint sich ım deut- 
schen Sprachraum ımmer mehr die transliterierte Form „Manju“ zu ver- 
breiten. 

2 Vgl. dazu die Erzählung Sibe niyalma ainu dobi be Juktembi? [, Warum 
opfern die Sibe dem Fuchs?“], in „Sibe uksuraı irgen siden jube“, Band 
11, Urumq: 1992, S. 134—142. 
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Eine ausführliche Bibliographie mit westlichen und chinesischen Werken 
schließt mit einem Personen- und Sachındex das Werk ab?. 

Ohne Zweifel handelt es sich bei diesem Buch um eın sehr wertvolles Werk 
mit emer unglaublichen Fülle von Notizen, das in ansprechender Form und 
Gestaltung allen Anforderungen einer „Volkerenzyklopadie Xınjiangs“ gerecht 
wird und vorbehaltlos empfohlen werden kann. 


Venedig ۱ Giovanni Stary 
i 

l Roy Andrew Miller und Nelly Naumann: Altaische schamanisti- 

sche Termini im Japanischen. Mitteilungen der Gesellschaft fur 


Natur- und Volkerkunde Ostasiens, Hamburg; Band 121, 1994. 
195 pp. 


Mit der Erweiterung, gelegentlich auch der Vertiefung unserer Kenntnisse 
vom sibirischen und centralasiatischen Schamanismus haben sich auch wei- 
tere Moglichkeiten ergeben, dem Einfluß dieser Weltanschauung und ihrer 
reich entwickelten Erscheinungsformen in den Sprachen der Völker nachzu- 
gehen, bei welchen der Schamanismus, selten voll entfaltet, vielfach nur noch 
auf dem Rückzug und in'Resterscheinungen fortlebt, die sich als recht zah 
und widerstandsfáhig erwiesen haben. Diese Tatsachen lassen sich am besten 
bei den Völkern, die zur altajischen Sprachgemeinschaft gehoren, feststellen, 
am besten deshalb, weil die altajıschen nicht nur die zahlreichsten auf jenem 
Gebiet Asiens sind, sondern auch, weil sie ethnologisch und kulturhistorisch 
besser erforscht sind undiihrerseits in mündlicher wie auch schriftlicher Tra- 
dition mehr Material bietén. Es darf hierbei nicht vergessen werden, daß von 
dem bisher gesammelten Material, das sich in russischen Institutionen findet 
und der Bearbeitung harrt und teilweise noch in die Mitte des XIX. Jhdts. 
zuruckreicht, als CASTRÉN die Sprachen und Kulturen jener Gebiete erschlos- 
sen immer noch nur sehr wenig veröffentlicht worden ist. Auch in 
Korea und Japan durfte noch manches an schamanistischem Material zu er- 
warten sein. Reichhaltigere Sammlungen zum Schamanismus kommen erst 
gegen Ende des XIX. und dann im XX. Jhdt. zusammen. Davon ist nur sehr 
wenig veröffentlicht oder überhaupt der Forschung zugänglich gemacht wor- 
den — bekanntermaßen eine Folge des totalitären Systems des sovjetischen 
Nachfolgerstaates des Russischen Reiches —, zudem ist in beiden Reichen der 
Schamanismus unterdrückt und im Sovjetstaat auch blutigen Verfolgungen 
unterworfen worden, wenn auch unter verschiedenen Aspekten. 

Auch bei Völkern der altajischen Sprach- und Kulturgemeinschaft außer- 
halb des Russischen Reiches ıst dem Schamanismus lange Zeit recht wenig 
oder jedenfalls meist nur negative Aufmerksamkeit zuteil geworden, so auch 
in Korea und Japan. In beiden Ländern liegt der ablehnenden Haltung gegen- 
uber dem Schamanismus: der Buddhismus zu Grunde, dieser als Weltanschau- 
ung und Religion, wobei auch der ebenfalls von Westen her eingedrungene 
Konfutsianismus als Weltanschauung und socio-politisch herrschende Dok- 
trin seine Wirkung ausubte, so daß auf der gesellschaftlichen und der kultu- 
rellen Ebene der Schamanismus an den Rand gedrängt wurde, als etwas Pri- 


3 Bei diesem Index ware eine detailliertere Aufschlusselung des Textes von 
großem Nutzen. So sucht man 2 B. leider vergeblich die Stichworter „Sar- 
ten“, „Tarangi“, „Burut“ usw. 
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mitives, Urweltliches, Mmderes, mit dem man nichts zu tun haben wollte. 
Diesen Umständen zum Trotz hat sıch der Schamanismus, d.h viele schama- 
nistische Anschauungen und Gebräuche einschließlich regulärer religiöser Ri- 
ten und Zeremonien, bis auf den heutigen Tag erhalten. In Korea sind schama- 
nistische Texte anscheinend noch in einiger Zahl vorhanden, alles hand- 
schriftlich, wie erst jetzt allgemem bekannt wird. Fur Japan sind solche auch 
anzunehmen, doch scheint dort die Tradition überwiegend eine mundliche zu 
sein. Die Man$u durften ebenfalls schriftliches Material besitzen, wie sich 
nach den Pionierarbeiten von Charles de HARLEZ und den neusten manuristi- 
schen Forschungen von Giovanni Stary und seiner Venezianischen Schule 
annehmen läßt, die sich glücklicherweise auch den schamanistischen Tradi- 
tionen der Man%u zugewandt hat. Eingehendere Veröffentlichungen solcher 
Texte sind nun zu erwarten. Dies wurde weit uber das Nisan samani bitxe, 
das GREBENSCIKOV in der nördlichen Manáurei nach langem Suchen im Jahr 
1908 aufgestobert hat, hinausgehen. 

Nach einem Vorwort und dem Verzeichnis der benutzten Abkurzungen be- 
ginnt das Buch mıt einer Einleitung und den etymologischen Kapiteln über 4 
Etyma: 1. Mong. iduyan, A.-Jap. ita-, N.-Jap. itako, chiko, 2. Turk. qut, A.- 
Jap. koto, 3 Mong. bóge, A-Jap. uke-F- und 4 Turk. qam, A.Jap. kamı 
(pp. 111—147); darauf folgt eine Zusammenfassung (148—), Literaturverzeich- 
nis (158—) und 8 Wórterverzeichnisse, je nach Sprachfamilien geordnet 
(174—) und em Index (185-195). 

In der Einleitung zu dieser bisher besten phuologisch-historischen Unter- 
suchung altajscher schamanistischer termini technici im Japanischen wer- 
den die auf diesem Gebiet geleisteten Arbeiten einer gründlichen und grund- 
satzlichen Kritik unterworfen, eine Arbeit, die deshalb besonders zu begrü- 
ßen ıst, da auf dem Gebiet des Altajischen in den mittleren und späteren 
Jahrzehnten dieses Jahrhunderts eine Reihe von Publikationen erschienen 
sind, die sich zur Aufgabe gesetzt haben, die Theorie von einer genetisch 
verwandten altajischen Sprachgemeinschaft, kurz „die altajische Theorie“, zu 
diskreditieren und die Existenz einer genetisch verwandten altajischen 
Sprachgemeinschaft in Abrede zu stellen, was weiterhin zu der Theorie füh- 
ren muß, daß es überhaupt keine genetische Verwandtschaft von Sprachen 
und wohl auch Volkern geben kann. Dies geschieht in einer Weise mittels 
subjektiver, solipsistischer, absolut verantwortungsloser Theoremata, die mit 
wissenschaftlichem Arbeiten, geschweige denn Methoden nichts mehr zu tun 
hat. Es ist gut, daß sich die beiden Autoren mit diesen negativen, destruktiven 
und nihilistischen Strömungen in den Kreisen der Altajisten gründlich und 
prıncipıell auseinandergesetzt haben, womit sie eine Arbeit geleistet haben, 
die schon seit längerer Zeit fallig war. 

Die Altajistik hat den schon von Anfang an aggressiv und zerstörerisch 
auftretenden amerikanischen Strukturalismus der Dreißiger- bis Fünfziger- 
jahre und seine spateren Spielarten gut und ohne Verluste überstanden, was 
wohl vor allem dem Umstand zuzuschreiben ist, daß in der Sprachwissen- 
schaft die Strukturalisten jener Jahrzehnte schon auf Grund ihrer Unkenntnis 
von Sprachen außerhalb des Neu-Englischen wie Deutsch und Russisch — 
um nur diese zu nennen — auch meist nichts von der Existenz des Altajischen 
wußten. Aber dafur haben sich dann in Europa, in später Nachahmung der 
amerikanischen strukturalistischen Moden, einige Kreise oder Gruppen ge- 
funden, in welchen gewisse Tendenzen des Strukturalismus gedeihen konn- 
ten. Aber Gegenkrafte sind auch schon zu erkennen, und zwar in der makro- 
phyletischen Sprachvergleichung, im gegebenen Fall der Nostratiker, welche 
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für die Nostratische Sprachgruppe lautgesetzlich und semasiologisch fun- 
dierte Etymologien aufstellen kann. Wenn es dann noch Koryphaeen gibt, 
die, wie geschehen, behaupten werden, daß Mong. udayan ins Japanische 
gewandert ist, dann werden diese oder ihre Schüler Etyma, die in den Na- 
Dene-Sprachen wie auch Kaukasischen Sprachen vorkommen, der Übergabe 
bei Wanderungen zuschreiben ... 

In dem vorliegenden Buch haben die beiden Autoren vier schamanistische 
Grundbegriffe, nämlich Mong. duyan, udayan, A -Jap. ita-, Neu-Jap. itako, 
idiko, Türk qut, Mong. qutuy, A.-Jap. kotë, Mong. boge, A.-Jap. uke-f- und 
Turk. gam, A-Jap. kamy in der Form von etymologischen Monographien be- 
handelt, wobei der religionswissenschaftliche Bereich des jeweiligen Begrif- 
fes von Nelly NAUMANN und der philologisch-linguistische von Roy A. MILLER 
nach Ausschöpfung der zur Verfügung stehenden Quellen vergleichend und 
historisch bearbeitet worden ist. Hierbei ist zu betonen, daß es sich im Fall 
schriftsprachlicher Quellen, wie sie glücklicherweise im Koreanischen und 
Japanischen vorliegen, um besonders wertvolles, in gewissen Fallen auch, 
im Gegensatz zu türkischen, mongolischen und tungusischen Quellen, um 
reichhaltiges Material handelt, welches eine gründliche philologische Erfah- 
rung des Forschers voraussetzt, und die am Beispiel des vorliegenden Buches 
voll zur Geltung kommt und daher seine prinzipielle, für weıtere etymologi- 
sche Forschungen richtungweisende Bedeutung begründet Mit der Arbeit 
von MILLER und NAUMANN werden bisher aufgestellte Etymologien, von denen 
einige unter der petitio principii, daß es keine genetisch verwandte altajische 
Sprachfamulie gäbe, konstruiert worden sind, endgültig widerlegt. 

In Verfólgung der Wortgeschichte der einzelnen schamanistischen Begriffe 
lassen sich sehr gut frühere Etymologisierungsversuche auf ihre Richtigkeit 
hin nachprufen und viele davon als irrig oder falsch ablehnen, und zwar nicht 
nur solche offensichtlich fehlerhafte wie die Annahme einer Entlehnung des 
Japanischen t. t. itako, iciko aus dem Mong. udayan, iduyan „Schamanin“ 
oder gar des türkischen qam, älter gam bei Kāšyarī, > Skr. $ramana-, fem. 
$ramanert, „Einsiedler, Mönch, Nonne“, welch’ Letzteres dem altajischen 
(tungusischen) Ewenki etc. saman, Saman, haman zu Grunde liegt und erst 
daher seit der russischen Eroberung Sibiriens nach Europa gekommen ist. 
Immer wieder wird in Fallen, wo die nur lexikalisch erfaßte Semantik Zweifel 
bestehen läßt, die Vielfältigkeit der semantischen Entwicklung an Hand der 
schriftlichen Quellen festgestellt und damit die Geschichte der Semantik des 
Begriffes erhellt Dazu gehort eine grundliche koreanistische und japanologi- 
sche Ausbildung. So wird die Identifizierung von turkisch gam mit japanisch 
kami, alt!jap. kamy „Gott, der Allmachtige, Schopfer“, das erst in seiner ےو‎ 
mantischen Vielseitigkeit mit türk. gam in éme etymologische Einheit gestellt 
werden kann, endgültig festgelegt, was mir bei der ersten Erwähnung einer 
wahrscheinlichen Verwandtschaft der beiden Wörter (vide infra) nicht be- 
kannt war. So betonen nun MILLER und NAUMANN das Alter dieses Begriffes 
in den altajischen Sprachen mut seiner lebendigen Verbreitung sowohl im 
äußersten Westen des altajischen Sprachgebietes, im Türkıschen, wie zu- 
gleich im äußersten Osten, im Japanischen, wo er noch früher belegt ist als 
im Türkischen. Daraus schließen die beiden Verfasser, „daß eine historisch- 
linguistische Erforschung dieser Worter durchaus Licht auf das Wesen des 
asiatischen Schamanismus zu einem erstaunlich frühen Zeitpunkt zu werfen 
vermag“ (p. 135) und bringen als wichtige Bestätigung die aus Piano dei Car- 
pini zitierte und als Motto über ihr Buch gesetzte Textstelle, aus der klar 
hervorgeht, „daß der Schamane oder die Schamanın, aus deren Mund der 
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Gott spricht, mit diesem Gott in ems gesetzt wird, er oder sie wird in den 
Augen der Menschen zu dem aus ihm/ihr sprechenden Gott“. Damit ist auch 
RAMSTEDTS Versuch, gam aus dem Chinesischen, M.-Ch. kam „inspector“ 
(Verwaltungsbeamter) widerlegt, den DOERFER und ich bereits fruher vor- 
nehmlich aus semantischen Gründen abgelehnt hatten. 

In der Fortsetzung des SEvoRTJANschen Etym. Wbs. der Turkıschen Spra- 
chen wird ın dem mit q- in Frage kommenden Band, p. 239f., keinerlei Etymo- 
logie gegeben. 

Die Vertretung von turk. d > uralt. d in alt-jap. itako, itiko „Schamanın“ 
durch -t-, die auf den ersten Blick ungewohnlich ist, wird von MILLER nach Ana- 
lyse der ınner-japanıschen phonologischen Entwicklung erklart, wofur es wei- 
tere Beispiele gibt, wie uralt. *gádd ,Hinterseite, hinten“ > alt- und neu-jap. 
kita „Nord“ und neu-jap. ketu ) keccu „Hinterteil“, ur-alt *gudi „Mund“ > alt-jap. 
kuti „id.“ (pp. 62 ff.), parallel dazu auch in uralt. *baya „jung“ ) a-jap. waka 
nid “, und ur-alt. *buya „Qual, Qualerei" (p. 52, 126), so daß die japanische Form 
mit -t- in diesen Etyma als lautgesetzlich einwandfrei angesehen werden kann. 

Im Hauptteil des Buches werden die vier analysıerten altajischen Etyma, 
immer vom Japanischen ausgehend, in ihrer phonologischen wie semanti- 
schen Geschichte dargestellt. Ihre Stellung in Sprach- wie Kulturgeschichte 
laßt fruhe Spuren des Schamanismus ım Japanischen wie uberhaupt im Altaji- 
schen erkennen. Bisher hatte man schamanistische termini meist nur einzeln 
und fur sich betrachtet bearbeitet und konnte daher nicht zu einer Vorstellung 
von einer recht frühen, bis ins Ur-Altajische verfolgbaren Schicht schamanı- 
stischer Begriffe und Ausdrücke kommen, die nunmehr nach den Forschun- 
gen von MILLER und NAUMANN an einer Gruppe von vier schamanistischen 
termini recht alt in einzelnen altajischen Sprachen und auf Grund ıhrer Vertre- 
tung im Gesamt-Altajischen bereits als der Sprachperiode vor der Trennung 
in die Einzelsprachen zugehörig angesehen werden können. Dahingehend ist 
somit auch meme in der Festschrift zu PoPPEs 90. Geburtstag (p. 2431۴: Wies- 
baden, 1989), hinsichtlich turk. gam und japan. kami geaußerte Ansıcht von 
einem relativ spaten Eindringen schamanistischer Vorstellungen in die altaji- 
sche Volkerwelt zu ändern, die ich ledighch im Zusammenhang mit Josef 
MARKWARTS Frage nach einem möglichen iranischen Ursprung von turk. gam 
aus Indo-Iran. kavi- „Dichter, Seher" (in Ungar. Jbb., IV, 261—334) und VASILE- 
vıös These von einer Beeinflussung der Tungusen durch den Schamanismus 
von Suden her als moglich angesehen hatte, zumal da mir mit der Annahme 
emer relativ spaten Entwicklung des Schamanismus bei den Altajern erst 
nach der Aufspaltung in die historischen Untergruppen bei einem Vergleich 
mit japan. kami die Semantik des Wortes und dessen innerjapanische Ge- 
schichte unbekannt war, was ernste Schwierigkeiten bereitete. Rein formelle 
Etymologisierung ohne Berücksichtigung der Wort- und Begriffsgeschichte 
genugt eben nicht fur eine endgültige Erkenntnis. 

Außerordentlich wertvoll an dem vorliegenden Buch sind die sorgfältig 
bearbeiteten philologischen Abschnitte, in welchen das Vorkommen der be- 
handelten schamanistischen termini in der Japanischen Literatur, besonders 
der alten, und dıe Entwicklung ihrer semantischen Funktionen ausfuhrlich 
behandelt werden, eine Arbeit, die vornehmlich auf dem schwierigen Gebiet 
der alteren japanischen Poesie grundliche Kenntnisse und eine große Ver- 
trautheit voraussetzt, wie sie den beiden Autoren eigen ist (cf. hierzu speziell 
pp. 30f., 33ff., 47f., 92). 

Die gluckliche Verbindung von Religionswissenschaft und vergleichend- 
historischer philologischer Forschung, wie sie in diesem Buch zu finden ist, 
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macht es möglich, den Schamanismus in die gesamt-altajische Sprachpe- 
riode — und daher Volkergemeinschaft — zurückzuverfolgen, womit ihm ein 
viel höheres Alter im Altajischen zugewiesen werden muß, als dies bisher 
geschah. So ist VasiLEVICs Neigung zu begradigen, fur den Schamanismus bei 
den Tungusen wie implicite auch überhaupt den Altajern, einen relativ späten 
sudlichen [Ursprung vorauszusetzen und ihn damit in eine verhältnismäßig 
späte Epoche, die mit der: bereits voll eingetretenen Teilung des Altajischen 
in seine sechs historischen Untergruppen anzusetzen ist, zu verlegen. Eine 
sudliche Herkunft gewisser schamanistischer Elemente, d.h. Anschauungen 
wie Symbole und deren Interpretation, ist damit nicht ausgeschlossen und 
bleibt weiteren Forschungen vorbehalten. 

Mit diesem Buch haben Roy A. MILLER und Nelly NAUMANN die verglei- 
chend-historische altajische Sprach- und Kulturwissenschaft um einen echten 
Schatz bereichert, der in seiner Vielfalt Anregungen fur weitere Forschungen 
enthält und damit beispielhaft fur künftige Arbeiten zu wirken berufen ist. 


Wien Karl H. Menges 


Ädäm Molnär, Weather-Magic in Inner Asia. Bloomington 1994, 
Indiana University Uralic and Altaic Series volume 158. 169 Sei- 
ten, 4 Karten ISBN 0-933070-33-0. 


Weather-Magic („Wetterzauber“) in Innerasien ist ein Argument, mit dem sich 
Turkologen wie Mongolisten schon seit langem beschaftigten. Molnär geht 
damit in seiner Einführung bis auf Quatremére (1836) und Hammer-Purgstall 
(1840) zurück und verfolgt die Entwicklung der Studien auf diesem Gebiet 
bis auf Doerfer (1963) und Boyle (1972). Dieses reiche Material wırd vom 
Autor nun unter „historischen, philologisch-linguistischen und ethnographi- 
schen“ Gesichtspunkten analysiert, verglichen und in fünf Kapıteln näher un- 
tersucht. 

Das erste Kapitel, „Weather Magic in Historical Records“ ist eine Analyse 
von Quellen von der „vorturkischen Periode“ bis zum Ottomanischen Reich. 
Die ersten Nachrichten finden sich in chinesischen Aufzeichnungen, und zwar 
im Wei-shu (in bezug auf die Yueh-pan) und im T’ang-shu (in bezug auf Ku- 
cha). Wetterzauber bei den Türken sind im Chou-shu erwähnt, wahrend der 
„Regenstein“ erst in islamischen (arabischen) Quellen des 8. Jahrhunderts ge- 
nannt wird. Bei den Uyghuren und besonders den „Karluks“ mischt sich der 
Wetterzauber mit einer sehr ausgeprägten Legendenwelt, die der Autor aus- 
fuhrlich analysıert und kommentiert. Weiter im Osten sind derartige Prakti- 
ken erst unter den Liao (907-1125) belegt und wurden offiziell am Kaiserhof 
durchgeführt. Bekannt sind die Beschreibungen des mongolischen Wetterzau- 
bers in Juvaini’s Ta’rtkh-i Jahängushä und in der Geheimen Geschichte, wo 
eine Schlechtwetter-Episode mit den Worten endet — „We are not loved by 
Heaven!“ (S. 45). Dazu sei erganzt, daß sich die Verbindung „schlechtes Wet- 
ter — himmlische Strafe" m China bis in die Yongzheng-Periode und spater 
verfolgen laßt, für die der Ausdruck „Meteorological religion“ gepragt wurde!. 

Im folgenden Kapitel, „Recent Turkic and Mongolian Beliefs" analysiert der 
Autor den Wetterzauber bei den „Oghuz Turks“, „Kipchak Turks“ und den 


1 VgL Mark Elvin in „Newsletter for Research in Chinese Studies“, Nr. 55/ 
1995, S. 223-224. 
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Kirghizen, wobei er u.a. auch Beispiele aus dem Manas zitiert sowie dıe 
Forschungsarbeiten von Malov, Jarring u.a. auswertet. Mit Radloff begibt sich 
der Autor zu den Türkvolkern Sibirıens, und mit Pallas zu den mongolischen 
Völkern, von den Buriaten zu den Kalmucken, von den Monguor zu den Or- 
dos-Mongolen. 

Das dritte Kapitel ist dem ,Linguistic Argument“ gewidmet und konzen- 
trıert sich auf die Spezualterminologie des Wetterzaubers bei den Turk- und 
mongolischen Volkern; dıskutiert werden u.a. uygh. yad, mong. jada und 
deren Verbreitung bzw. Lehnbeziehungen, die an Hand von Spezialkarten am 
Ende des Bandes dargelegt werden. 

Das vierte Kapitel tragt den Titel „Types of Weather-Magic m Inner Asia 
and Their History" und ist vornehmlich dem ,Regenstein", semem Gebrauch 
und seiner Geschichte bei den Volkern Innerasiens gewidmet. Eine wichtige 
Rolle spielten — zumindest in früheren Zeiten — der Frosch, die Schlange und 
das Pferd, wie bereits in sogdischen Dokumenten belegt ist. 

Das letzte Kapitel befaßt sich mit „Weather-Magic and its Practitioners in 
Society". Hier geht es hauptsachlich um die Definition des „Regenmacher“, 
wobei auf Grund der Quellen festgestellt wird, daf$ er 1. kein Kónig, 2. kein 
Priester, 3. kein Schamane war. Boyle vertrat hingegen der Auffassung, daß 
Regenmacher sehr wohl Schamanen sind - eme Meinung, der der Autor eher 
skeptisch gegenubersteht. Allerdings, so raumt er ein, sei z.B. bei den Kirghi- 
zen der Wetterzauber auch Aufgabe der Schamanen. Wie Ägnes Birtalan in- 
zwischen bewiesen hat, ist dies bei den tuwinischen Schamanen auch heute 
noch der Fall?. 

Abgeschlossen wird das Werk mit einem „Appendix“ in deutscher Sprache 
aus der Feder von Peter Zieme über ,,Altturkische Fragmente uber den Regen- 
stein“. In diesem Beitrag revidiert der Autor u.a. seine frühere Übersetzung? 
des Verses yanga boyunta yatlamag („auf dem Elefantennacken Fremde at- 
tackieren“) mit „auf dem Elefantennacken zaubern“ und leıtet yadlamag/yat- 
lamaq nun von yad ab. 

Ádám Molnár kann man zu diesem Werk nur gratulieren. Weit ausholend, 
wohl durchdacht und gut dokumentiert, wird es fur zukünftige Studien ein 
fester Ausgangs- und Anhaltspunkt sein. 


Venedig Giovanni Stary 


Raschmann, Simone-Christiane. Baumwolle im turkischen Zen- 
tralasien. Philologische und wirtschaftshistorische Untersu- 
chungen anhand der vorıslamischen uigurischen Texte. Wiesba- 
den: Otto Harrassowitz 1995. (Veroffentlichungen der Socıetas 
Uralo-Altaica 44) VIII, 219 pages (ISBN 3-447-03698-2). 


The present volume on cotton in Turkısh Central Asia is not only of interest 
for the local history of economy but also generally for studıes on cotton 


2 Vgl A. Birtalan, „A Lineage of Tuvinian Shamans in Western Mongolia“, 
in G. Stary (Hrsg.), Proceedings of the 38th PIAC, Wiesbaden 1996, S. 85- 
105, speziell die Abb. auf S. 104. 

3 In P. Zieme, „Titulaturen und Elogen uigurischer Könige“, in K. Sagaster 
und H Eimer (Hrsg.), Religious and Lay Symbolism in the Altaic World 
and Other Papers, Wiesbaden 1989, S. 443—450, dort S. 447. 
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textiles. It deals with the cultural meaning of raw cotton (kdpaz) and cotton 
fabric (bòz) in the time of the medieval Uighur empire (9th- 14th cc.). Most 
of the civil documents forming the basis of this study (many of them belong 
to the rich Turfan collection kept in Berlin) date from the later period of the 
13th/14th century. For the sedentary Uighur population living in the oases at 
the peripliery of the Tarim basin cotton was, and still is, an important local 
product. The species used predominantly in Eastern Turkestan is Gossypium 
herbaceum, originally introduced from the Harappan civilization in the Indus 
valley. 

The author analyses 113 often fragmentary Uighur texts, some of them so 
far unpublished. She completes her turcological study ın refering to Chinese 
sources and archaeological material. The documents of sale and loan con- 
tracts, on! trade and taxpaying, show the diversity of using raw cotton and 
cotton fabric in the traditional economy. Boz (an Uighur term of Semitic 
origin), fdr example, was used as a means of exchange, an object of loan, as 
rent, payment in kind, dressing material in local medicine, etc. Also tax was 
paid ın cloth. It is especially deserving that the specifications of bdz (chapt. 
5), Le. the different quantities, measures, qualities, and colour terms, are 
described مر‎ detail. At least in anthropological studies such a contribution to 
the ethnography and language of trade is often neglected. The foregoing chap- 
ter on weaving (4.4) is illustrated by quotations from L. Golomb’s „Die Boden- 
kultur in Ost-Turkestan“ (Freiburg 1959), a source of later ethnography Here 
the slight objection could be raised if there were no innovations to be ex- 
pected in that craft over a period of 500 or 600 years? Apparently the author 
here implies a continuity of the way of producing cotton textiles which could 
only be taken for granted. 

Besides this minor point of critic, Raschmann's scrupulous and careful 
study forms an important contribution to the history of material culture and 
trade in Eastern Turkestan. It is a yardstick for further philological and histor- 
ical studies in that particular field of research. The last third of the present 
volume is devoted to a register of references to the 113 Uighur texts with 
transcriptions and translations. The book ends with a useful index of terms 
and subjects. ; 


State Museum of Anthropology Munich Jürgen W Frembgen 
Rozycki, William: Mongol Elements in Manchu. Bloomington, 


IN: Research Institute for Inner Asian Studies, Indiana University 
1994. 255 S. (Indiana University Uralic and Altaic Series. 157.) 


Daß sich das Mongolische und Mandjurische nahestehen, ist kaum bezweifelt 
worden Die Frage ist nur, wie nahe, und ist diese Verwandtschaft genetisch 
oder hatísie sich im Laufe der Zeit auf Grund des engen Kontaktes entwickelt, 
kurz: handelt es sich eher um Lehnworter. Pionierarbeit auf diesem Gebiet 
hat Peter Schmidt geleistet, der Sinologe und Mandjurist aus Riga, vor allem 
in seinem Beitrag „Der Lautwandel im Mandschu und Mongolischen"!. In der 
Folge war es im wesentlichen Garma D. Sanzeev, der sich um die mandju- 


1 Journal of the Peking Oriental Society. 4. 1898, 29-78: Auch m Schmidt: 
Gesammelte Arbeiten zur Tungusologie und Mandjuristik. Hamburg 
1983, 235—284. 
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risch-mongolischen Parallelen gekümmert hat?. Von großer Bedeutung war 
schließlich das von Vera Cincius herausgegebene Sravnitel'nij slovaf tun- 
guso-manturskich jazykov (1975-1977). Aus neuester Zeit stammen Ger- 
hard Doerfers Mongolo-Tungusıca (Wiesbaden 1985). Rozycki hat nun die 
meisten bisherigen Arbeiten analysıert und eine Synthese versucht, ındem er 
mit Hilfe der Phonologischen, semantischen und etymologischen Methode 
ein Wörterbuch zusammengestellt hat, das die Eintragungen acht Kategorien 
zuordnet Neue Entlehnungen vom Mongolischen ins Mandju, Fruhe Entleh- 
nungen vom Mongolischen ins Mandju / Juréen; Alte Entlehnungen vom Mon- 
golischen ins Tungusische; Entsprechungen vor der Entlehnung; Entlehnun- 
gen vom Mandju ins Mongolische (und vom Tungusischen ins Mongolische); 
Problemfalle; Entlehnungen vom Chinesischen Sowohl ins Mandju wie ins 
Mongolische; Auszuscheidende Falle Das Lexikon selbst, nach den mandjuri- 
Schen Wortern alphabetisch geordnet, umfaßt die Seiten 9-226 des Bandes 
und damıt naturgemaß den Hauptteil des Buches. Daran schließen sich eme 
Analyse (227—231), em Glossar der mongolischen Worter (232-248) sowie 
eine Bibliographie an (249-255). Letztere ist gründlich und umfassend, wäre 
aber, wie alle Literaturverzeichnisse zu erganzen, z.B. durch Sarxuu, G.: Racı- 
nes mandchoues et racines mongoles en langue écrite. Etudes mongoles. 4. 
1973, 121—140; Cincius, V. I: Mongolizmy-dublety v mafi&£urskom jazyke. Iss- 
ledovanija po vostočnoj filologii k semidesjatiletiju professora G. D. San- 
žeeva. Moskva 1974, 297 —305; Gê, Minoru: Manshûgo, Mökogo, Chägataı Chû- 
ruku-go (kaigo) no goi sökan kankeı ni tsuite — Gotai Shimbunkan o kiso ni 
shite. Gengo kenkyü. 54 1969, 49-62, and other works by the same author; 
Hukjintai; Hakanculu: Da-hu-erh fang-yen yù Man Meng yü chih t-t'ung pi- 
chiao. Taipei: Hsueh-hai ch‘u-pan-she 1979. 605 PP-, etc. 

Insgesamt behandelt Rozycki 1381 Entsprechungen, von denen nach seiner 
Auswertung 52% Neue Entlehnungen aus dem Mongolischen ins Mandju dar- 
stellen. Frühe Entlehnungen 9%, Alte Entlehnungen nur 3%, dagegen 6% Ent- 
sprechungen aus der Vor-Entlehnungsperiode. 13% werden als „dismissable“ 
betrachtet und 10% als problematısch. Nur 2% sind Entlehnungen aus dem 
Mandju ıns Mongolische, und 5% sind sowohl ins Mandju wie ıns Mongolische 
entlehnt worden. Der Autor zieht folgende Schlußfolgerung: „Der Einfluß der 
Mongolen auf dıe Kultur der Mandschus zeigt sich an der enormen Zahl der 
neueren Entlehnungen aus dem Mongolischen ins Mandju Diese Entlehnun- 
gen fanden während der Zeit der mongolischen Herrschaft statt, die mit dem 
Aufstieg Dschinggis Chans im 13. Jahrhundert begann. Die viel geringere Zahl 
der Entlehnungen aus dem Mandju ins Mongolische stammt aus der Zeit der 
Herrschaft der Mandjus über die Mongolen ım 17. Jahrhundert und zeigt ei- 
nen wesentlich weniger intensiven Einfluß in die andere Richtung. 

Die bedeutende Anzahl von Entlehnungen aus dem Mongolischen ins 
Mandju und Jurcen in der fruhen Zeit ist sehr interessant. Sie weist darauf 
hin, daß Mongolisch eine einflußreiche Sprache in der Vor-Dschinggis-Zeit 
war. . 

Die alten Entlehnungen, obwohl klein an Zahl, legen dar, daß Mongolisch 
das Medium war, durch das die Tungusen eine Anzahl kultureller Dinge er- 
warben, die mut Viehzucht, Ackerbau, Metallurgie und Handel zu tun hatten. 


2 Mari&uro-mongol'skie jazykovye parallely. 1-2. JAN Ser. gumanitarnych 
nauk. 1930, 601-626, 673-708. 
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Es ist bedeutsam, da&'die Entsprechungen aus der Vor-Entlehnungszeit 
nur 6% des Gesamten ausmachen. Dieser kleine Anteil schwacht den An- 
spruch einer genetischen Beziehung. Trotzdem ist dieses Vor-Entlehnungsma- 
terial das bedeutendenste Gebiet fur zukünftige Forschungen.“ 

Das Buch ist eine kritische Analyse und Zusammenfassung der bisherigen 
Arbeiten auf dem Gebiet der vergleichenden mongolisch-mandjurischen Lexi- 
kographie! und gewinnt dadurch Handbuchcharakter. Die Beurteilungen er- 
scheinen durchaus abgewogen. Wenn dem Rezensenten gelegentlich Zweifel 
kommen, dann ist es die schwierige Frage, ob eine Entlehnung aus dem Chi- 
nesischen; sowohl ins Mandju und Mongolische vorliegt, oder ob beispiels- 
weıse den Weg vom Chinesischen über das Mandju ins Mongolische ging. 
Aber das ist fur den Kontext nicht von entscheidender Bedeutung. Wichtiger 
ist, daß der Sprachwissenschaftler, aber auch der weniger spezialisierte Mon- 
golist und Mandjurist ein handliches, kritisch bearbeitetes Nachschlagewerk 
geboten bekommt, in dem er Entlehnungen und Sprachparallelen nachverfol- 
gen kann. 

Ein nützliches und empfehlenswertes Werk! 

۱ 


Berlın H. Walravens 


| Biancamaria Scarcia Amoretti und Lucia Rostagno, Yad-Ndma. 
In memoria: di Alessandro Bausani. Roma 1991, Bardi editore. 
١ XXVII + 524 und 481 S., zahlreiche Abbildungen. (Veroffentli- 
chung des Dipartimento di Studi Orientali, Università di Roma 
„La Sapienza", vol. X [in zwei Banden]). 


Alessandro Bausani, eine hervorragende Figur nicht nur unter den ıtalieni- 
schen ec Arabisten und Islamisten, sind diese beiden Bande in memo- 
riam gewidmet und zeugen von der großen Anerkennung und Wertschatzung, 
die ihm bereits zu Lebzeiten entgegengebracht wurden. Nach einem kurzen 
Profil des Gelehrten aus der Feder von Francesco Gabrieli, aus der menschli- 
che Größe und wissenschaftliche Kompetenz gleichermaßen hervorgehen, 
folgt eme 329 Titel umfassende Bibliographıe des Gelehrten. Insgesamt ent- 
halt der erste Band — mit dem Untertitel „Islamistica* — 39 Beitrage. Sie alle 
aufzuzahlen oder gar eingehender zu besprechen, wurde den Rahmen einer 
Rezension überschreiten! Sie sind, dem Untertitel gemäß, in weitgefachertem 
Maße den islamistischen Studien gewidmet und berühren die mannigfaltig- 
sten ente: Philosophie, Religion, Geschichte und Literatur der ıslami- 
schen Lander finden sich neben Untersuchungen zu birmanischen Moscheen, 
zur lik der Kilim, zur Grenzfrage zwischen Britisch-Indien, Sistan und 
Baluchistan, über die Moslems in Indien, die Derwische des Balkans, die 
Kreuzzuge. : 

Band II tragt den Untertitel ,Storia della Scienza — Linguistica — Lettera- 
tura“ und umfaßt insgesamt 34 Beitrage. 

Die erste Sektion (Storia della Scienza) beinhaltet sechs Beiträge mit zahl- 
reichen Abbildungen und Faksimiles in vier verschiedenen Sprachen, die so- 
mit den Ausdruck der Hochachtung auf internationaler Ebene, dıe Bausani 
genoß, unterstreichen: 

- Carusi Paola: Pagine di alchimia ınteressanti e dimenticate: la Sifat al- 
hasha’sh al-mansüba li l-sab‘a kawdkib [Dar al-Kutub al-Mistriya tabYiyät 
1505 ; 
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- Caruso Antonella: L'arte talismanica nel codice Vaticano Arabo 938; 

~ Dietrich Albert: ‘Ali ibn Rıdwän. Über den Wert medizinischer Kommen- 
tare (tafüstr); 

- Puig Roser. Una aportación andalusí a la difusión del quadrante de se- 
nos; 
- Rubinacci Roberto: Intorno al cosiddetto Piccolo 101155 

- Vesel Ziva — Grenet Frantz: Emeraude royale. 

Der Abschnitt „Linguistica“ umfaßt 11 Beitrage, dıe sıch mit der Kulturge- 
schichte der Juden Bucharas, der iranischen Lexikologie, der arabischen 
pharmakologischen Terminologie, dem Kurdischen, Malesischen, Tamil und 
dem Punischen beschäftigen. Hervorzuheben ist hier der Beitrag von R. Scar- 
cia über „Bausani bascologo: note ın margine“, da besonders hier Bausanis 
vielseitiges Interesse auch (oder besonders) an wenig bekannten Sprachen 
wie das Baskische unterstrichen wird. 

Der dritte Abschnitt „Letteratura“ zählt 17 Beiträge aus allen Gebieten des 
arabısch-persischen Kulturkreises Dazu kommen noch ein Beitrag „Sulla 
nuova traduzione russa del Corano“ (N. Osmanov), „The modernization of 
Malaysia poetry“ (M.S.Haji) und „Un tópico literario: el ‚canto del almue- 
dano‘ en la prosa hispánica del primer tercio del siglo XX" (P. Martinez Monta- 
vez). 

Abgeschlossen wird der Band mit einer Postfazione aus der Feder einer 
der beiden Herausgeberinnen, Biancamaria Scarcia Amoretti, in der sıe das 
Werk Bausanis und sein vielseitiges Interesse einer sachlich-kritischen Ana- 
lyse und Würdigung unterzieht. 

Beide Bande sind ein wahres Kleinod von hohem wissenschaftlichen Wert. 
Die Mitwirkung von Wissenschaftlern aller Herren Länder lassen es zu einem 
Denkmal der modernen Orientalistik werden, das die Grenzen Europas uber- 
Schreitet und somit das Andenken eines großen Gelehrten und Menschen 
wach halt. 


Venedig Giovanni Stary 


Felicitas Schmieder, Europa und die Fremden. Die Mongolen 
im Urteil des Abendlandes vom 13. bis in das 15. Jahrhundert. 
Jan Thorbecke Verlag, Sigmaringen 1994. 396 S., 32 Abbildungen 
(Beitrage zur Geschichte und Quellenkunde des Mittelalters, 
Bd. 16). ISBN 3-7995-5716-4 


Zwei Jahre nach der Veróffentlichung von Folker E. Reicherts Buch Begeg- 
nungen mit China. Die Entdeckung Ostasiens ım Mittelalter“!, ist im selben 
Verlag nun ein weiterer Band erschienen, der sich mit der Entdeckung Ostasi- 
ens durch das mittelalterliche Europa befaßt. Hier jedoch ist die Lage umge- 
kehrt: nicht mehr die nach Asien zıehenden Europaer, sondern die nach Eu- 
ropa kommenden Asiaten (Mongolen) stehen im Mittelpunkt. Beide Bände 
ergänzen sich somit auf ideale Weise, ohne sich zu überschneiden oder zu 
wiederholen. 

Das Werk ıst in fünf Abschnitte mit zahlreichen Kapitel eingeteilt, und 
zwar: L Fragen und Ziele, II. Zu den Quellen und ihrer Rezeption durch die 


1 Jan Thorbecke Verlag, Sigmaringen 1992; vgl CAJ 39/2 (1995), S. 322— 
324. 
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Zeitgenossen, IIL Abendlandische Mongolenpolitik vom 13. bis ins 15. Jahr- 
hundert, IV. Die Einordnung der Mongolen in das abendlandische Wissen von 
der Welt, V. Epilog: Abendländische Mongolenurteile im spaten Mittelalter. 
Daran schließen sich die „Anhange“ an, bestehend aus einer bibhographisch 
kommentierten Tabelle über den „Gesandtenaustausch zwischen den Ilkha- 
nen von Persien und dem Abendland 1262-1308 (1322)*, und der Transkrip- 
tion des (lateinischen) Briefes des „Papstes Johannes XXII an die Kommune 
von Genua (11. 4. 1326) uber die Moghchkeit, Handel mit Unglaubigen zu treı- 
ben“. Abgeschlossen wird das Werk mit eınem „Quellen- und Literaturver- 
zeichnis“ und einem ausführlichen Register. 

Um das Werk ins richtige Licht zu rucken, muß man davon ausgehen, daß 
es die Autorin 1991 als Dissertation eingereicht und damit wohl in (europäi- 
scher) mittelalterlicher Geschichte promoviert hat Der Rahmen ist daher von 
Anfang an klar festgelegt und man erwartet somit eine Analyse muttelalterli- 
cher, meistens lateinischer und italienischer Quellen Dieser Aufgabe ist die 
Autorin in glanzender Weise und mıt großer Kompetenz gerecht geworden. 
Die Reihe'selbst betitelt sich ja „Beiträge zur Geschichte und Quellenkunde 
des Mittelalters“, und man sucht daher in der Bibliographie leider vergebens 
nach Werken wie jenen von W. Heissig; wohl aber findet man die Standard- 
werke von I. de Rachewiltz, H. Franke, M. Weiers, J. Richard. Hervorgehoben 
sei die bewundernswerte Auseinandersetzung mit den verschiedensten Manu- 
skripten der bekanntesten europäischen Bibliotheken - ein „vero lavoro da 
certosino*: ein Umstand, der auch ın der Auswahl der teils ungewöhnlichen 
32 Abbildungen zur Geltung kommt. Der große Einfluß des Mongoleneinfalls 
auf die europäische Kunst und Literatur wurde ja schon von Reichert hervor- 
gehoben ünd wird hier nun weiterentwickelt: man vergleiche z. B. die Abbil- 
dungen des Pisanello (Nr. 9 und 21), das Fresko von Subiaco (Nr. 4) sowie 
das Grabmal Heinrichs IL von Schlesien (Nr. 8 und 17) Der Einfluß auf die 
Literatur wird Speziell in dem gut dokumentierten Abschnitt ,Epos, Roman 
and Novelle" diskutiert (S. 197-212) — ein Argument, das in einer geschicht- 
lich ausgerichteten Arbeit notgedrungenerweise leider kurz ausfallen mußte. 

Die Autorin befaßt sich mit dem Problem der abendländischen Begegnung 
mit den Mongolen und ,fragt nicht nach objektiven Verhältnissen, sondern 
nach der subjektiven Realität der Zeitgenossen“ (S 17). Dies bedeutet in er- 
ster Linie eine textkritische Analyse der verschiedenen Quellen, um Autentizi- 
tát und Fiktion in der Berichterstattung bzw. Geschichtsschreibung unter- 
scheiden zu kónnen. Die Rezeption von Augenzeugenberichten, ihre Uberlie- 
ferung und die damit zusammenhängende Interpretation, mit wissenschafth- 
cher Genauigkeit durchgefuhrt und in spannender Form dargelegt, sınd 
gewissermaßen der Kern der Arbeit. Die enorme Menge von Quellen aller 
Art — darunter mehr als 80 in einem „Handschriftenverzeichnis“ aufgezahlte 
Manuskripte — liefert eine weitgreifende und beeindruckende Darstellung der 
mittelalterlichen „Mongolenproblematik“. Dazu sollte auch erwahnt werden, 
daß sich (die Autorin einer klaren, unkomplizierten Sprache bedient, die die 
Lektüre — was bei Werken dieses Umfangs und Inhalts leider nicht immer 
der Fall 1st — zu einem spannenden Vergnügen werden läßt. 


Venedig Giovanni Stary 
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John S. Schoeberlein-Engel: Gutde to the Scholars of the History 
and Culiure of Central Asia. Research Publications of the Har- 
vard Central Asia Forum, 1. 313 pp. Cambridge, Mass.; January 
1995 


This Guide is essentially a Directory. Publications of short, concise descrip- 
tions of persons and institutions, also of people working in institutions or 
engaged in the activities of institutions have for almost 200 years been pro- 
duced and used in the USA, where they generally are styled Directory or, 
earlier, Gazetteer. Their significance as sources of information cannot be va- 
lued high enough, as everybody knows who makes use of those practical and 
conveniently organized reference works. It is surprising that this specific type 
of source material as published in the USA is relatively little-known, almost 
unknown in other countries, even anglophone ones. It is only after the last 
World War that now and then some publications of this type and quality 
appear in Europe and Japan. Certainly, the publication of Directories presup- 
poses an ,open society“, as it exists in the USA, while less open societies, 
even m democracies, are not the ground on which they would sprout and 
thrive. 

Dr. Schoeberlein-Engel’s Guide is a Directory of scholars engaged in Cen- 
tral Asian Studies, preponderantly those of History and Culture. Archeology, 
Linguistics, and Philology are generally represented, as their subjects can 
easily be subsumized under History and Culture, notwithstanding the consid- 
erable weight lınguistics and philology do have in Central Asian research, 
where after the first basic geographical reconnoitering work had been done 
just these three fields were in the center of scholarly interest. 

Dr Schoeberlein-Engel’s Guide 1s the first Directory dealing with the scho- 
lars who specialize on Central Asia, representing the surprising number of 
ca 1000 persons world-wide. It is of great value as an excellently compiled 
source of information, produced with circumspection and accuracy. Scholars 
working in some fields of the natural sciences or technology are not listed, 
while those in social and political sciences are generally represented. 

The Author has more in mind than to simply publish this Directory. In the 
first section of his Introduction he promotes the idea of scholarly exchange, 
close or closer collaboration of scholars of various countries. The hitherto 
existing „lack of an integral scholarly community“ (p. 2) is to be overcome. 
„Ihe scholarly community can also play an extremely important role in en- 
hancing the quality of scholarship“ (ib.). Closer collaboration “is the best way 
to overcome the barriers of the past” and “to enhance the scholarship of 
Central Asia” (ib.). The publication of this Guide is expected to substantially 
encourage closer collaboration between institutes as well as individual schol- 
ars whose initiative cannot be esteemd high enough as it may well become 
the driving force. 

In the further sections of the Introduction the Author speaks of the scope 
of the Guide, the compilation and the content and format of the Guide (pp. 3- 
12); a section on “Latinization” (9-13), is followed by Abbreviations and 
Acknowledgements (13-16). The Author had the active help of a number of 
scholars in the field, and moral as well as financial support had come from 
the International Research and Exchanges Board, well-known for its active 
support of scholars and research. The publication of the Guide was made 
possible by the Center for Middle Eastern Studies and the Russian Research 
Center of Harvard University (p. 15). At the end of the Introduction a memo- 
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rial list of'21 Central Asia scholars, deceased during the last few years, 18 
added. ' 

The longest chapter in the Introduction is, as could not have been expected 
otherwise, that on Latinization. As long as a number of countries, not only 
the anglophone ones, resist all attempts of introducing some scholarly trans- 
crıption or transliteration, as given in the Guide e. g. in the rubric under “Tech- 
nical Transliteration” (p. 12f.), it does not make any sense to engage in dis- 
cussions, neither in this special case, nor in general. Inasfar as the US 1s 
concerned, it seems particularly difficult to get rid of systems which are 
influenced by the transhteration system used by as important an institution 
as the Libtary of Congress in Washington, D. C., which 1s especially inconven- 
ient when; applied to Slavic and a number of Oriental Languages. That much 
should only be said in this place that in view of the fact that the Guide will 
also be used by people unfamiliar with languages of Central Asia as well as 
with Russian and Chinese, the Author did hus best ın finding a middle way 
between the various transcriptions and transliterations in use when giving 
four rubrics of representation (pp. 12f.), where under rubric 5 phonetic ex- 
planations of "Basic correspondences in Rendering Central Asian Words into 
English" are given, together with descriptions of sounds that do not occur ın 
Enghsh. On this, à few remarks should be added here. The Arabic letter 'ajn 
should not be rendered ‚by > (p. 13, line 6ff.), but rather by °-; in the 
Latınized rendition the patronymic A'zamovié Raimkulov (p. 213, last entry), 
g is written where the Kyrillic form has 1%; in this case, A'zamovié would 
clearly render Ar. azam ‘as the prototype. Farther down on p. 13, the a of 
Qazaq and Turkmen forms stands for Arabic or Persian & m preponderantly 
palatal neighborhood as le.g. in Sulejmdnov, Cvneüwonob from Sulajman, 
and it hab the sound value of d, not of à — be it that the English a as in 
man, hare is meant. — The two 4 of Qazaq seem to be due to two different 
orthographies, the one of them apparently meaning long i, i.e. 7, the other 
the dulled, “mixed” variety of common-Turkic i, as typical of the Qyptaq 
languages. The y in Ozbek means an u-sound, tending toward o, also of 
“mixed” quality, and is in the living dialects of Ozbek mostly u, in some 8, 
but in some e.g. of Ferghana also o, ie. preserved ancient and common 
Turkic d. There is no û in TağIk; 7 means a long u, 4, as in Persian and other 
Iranıan languages. Erroneous use of o in an apparently Qazaq rendition of 
Qoqand under Beisembiev's entry (p. 48), as an o, would not occur in that 
position; lalso the Ozbek forms would be Qoqand, Qsqand or (the older) 
Qokand 

The | ctory proper covers the pp. 17-284 with ca 1000 entries. It 1s 
followed|by two convenient and helpful indices, the one “Subject Index” 
(285-304), and the other a “Country/Institution Index” (305-317). 

There imught have been added the following: N. A. Baskakov (*1905; Mos- 
cow); Wi) Bajéura (St.Peterburg); Lj. V. Dmitrijeva (ib.); A. N. Samojlovié 
(St.Ptbg,,t in a Gulag, 1938); W. Samolin (ret., Monmouth Coll, N. J.); Ram 
Rahul (Javaharlal Nehru Univ, New Delhi); G. F Blagova (Acad. d. Wiss., 
Moscow); L. Lu. TuguSeva (St.Ptbg, Onent. Inst., Acad. d. Wiss.). 

As this first Directory of the Scholars of Central Asian Studies appears, 
one should remember that this branch of scholarship is still young, so that it 
might have been good to list in the form of a Memorial Tablet the names of 
some great founders of these Studies, such as Sven Hedin, Przewalski, Semjo- 
nov-Tjait-Safislaj, Grunwedel, Sir Aurel Stein, F. W. K. Muller, Bang-Kaup, Pel- 
hot, Kozlov, v. Lecog, Markwart, Spuler. 
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In producing thıs valuable and convenient reference work whıch must 
have taken much of his energies and time, Dr. Schoeberlein-Engel has deser- 
ved well of Central Asian Studies. All of us Central-Asianısts and many others, 
1 am sure, express to Dr. Schoeberlein-Engel their most sincere gratitude. 


Wien Karl H. Menges 


Jenny F. So and Emma C. Bunker, Traders and Raiders on Chi- 
na's Northern Frontier. Seattle and London: University of Wash- 
ıngton Press, 1995. 


This volume is the catalog of exhibition of Central Asian and Northern Chi- 
nese art which was on dısplay at the Arthur M. Sackler Museum ın Washing- 
ton D. C. from November of 1995 to September of 1996. The majority of the 
book’s chapters and catalog entries are attributed to one of the two authors 
individually, with only a few short sections credited to both. The theme of 
the book (and exhibit) is cultural exchange through trade, focusing on the 
relationship between China and the tribes on its northern frontier prior to 
the second century AD. The authors reject the 1dea that cultural influences 
flowed mainly from China to the frontier and not also in the reverse direction. 
They emphasize artifacts which show that the Chinese adopted numerous 
artistic motifs and techniques of manufacture from their northern neighbors, 
and the abundant illustrations provide compelling evidence in favor of their 
position. 

The introduction seems intended for non-specialists, but 1t is not a negligi- 
ble work. To a large degree, the authors base their arguments on material 
from recent Chinese archaeological publications, which will make the book 
useful to scholars who cannot read Chinese. Some readers may be disturbed 
by the way the authors ignore most of the copious Russian language biblio- 
graphy on their subject, but the linguistic Balkanization of Central Asian ar- 
chaeology is a long-standıng problem, and it might be asking too much of an 
exhibition catalog to expect its authors to resolve it The participation of 
scholars who were more familiar with Russian research would have improved 
the volume, but, as it stands, it is a competent synthesis of recent work by 
the "Chinese school" of Central Asian archaeology and art history. 

In the catalog itself, the descriptions of individual artifacts are models of 
concise description and analysis. Some of the photographs (for example, on 
pp. 90—91 or 147) suffer from unfortunate decisions about lighting, which 
obscure surface detail that a better arrangement of lights could have empha- 
sized. In general, however, the photography (mainly by Robb Harrell) is quite 
adequate, and the illustrations alone might make the book valuable as a sup- 
plementary textbook in a course on Chinese art. 

One problem wnth the book's model of peaceful cultural exchange through 
trade ıs that the authors (particularly Bunker) seem unwilling to apply the 
same model to any cultural interaction which does not involve the Chinese. 
Thus, Bunker (p. 54) explains the presence of Persian art motifs in the art of 
the Chinese frontier by citing attacks that the Persian kings Cyrus and Darius 
made on the Massagetae and Scythians in the sixth century BC. Bunker sug- 
gests that these wars resulted in a eastward migration of peoples familiar 
with Persian motifs, but such a migration 18 unlikely. The Persian campaigns 
were brief and completely unsuccessful, and it is hard to imagine why they 
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would have caused anyone to move more than a few hundred kilometers, 
much less, from the Caspian Sea to Northern China. It seems more likely that 
the increased wealth of the Persians after they consolidated their empire in 
the sixth century made them better trading partners and thus led to the wider 
distribution of their art. Bunker likewise assumes that similar migrations took 
place in the aftermath of Alexander the Great’s wars. Alexander was certainly 
more successful in Bactrıa than Darius was in Scythia, but, once again, one 
wonders ıf Alexander caused the large-scale movement of peoples or merely 
the movement of Hellenistic culture into the sphere of Central Asian trade. 

Bunker also endorses (pp. 96-97) the arguments of Miklos Erdy [Eura- 
sian Studies Yearbook 67 (1995) 5-94], who asserted that the presence of a 
similar style of cauldrons among both the Xiongnu and the Huns of Europe 
proved that the two peoples were the same. The debate over whether the 
Huns and Xiongnu can be equated has been raging since Maenchen-Helfen 
revived the question in an article in Byzantion in 1945, but Érdy's sımplistic 
reduction of Xiongnu ethnic identity to the presence of a single type of arti- 
fact is not one of the more compelling installments in the debate. Erdy proved 
the movement of nothing except a motif. The design of the cauldrons could 
have been passed from the Xiongnu to the Huns through the same type of 
transmussion that Bunker and So propose for exchanges between the Xiongnu 
and the Chinese. Indeed, both the Huns and the Xiongnu could have been 
independently influenced by Chinese cauldrons of the sort that So describes 
here on Hage 108. It is interesting to note that So's wording is more cautious 
than Bunkers. When discussing the cauldrons, she says nothing about the 
migration of peoples and only mentions the movement of "this shape, which 
then traveled far into western Eurasia, becoming the signature article of the 
peoples in the Black Sea region." Bunker could have strengthened her argu- 
ments by adopting a similar cautious approach. 

For non-specialist readers, I think it would have been useful also to have 
acknowledged alternate transliterations of ethnic names, ie. “Xıongnu” = 
“Hsiung-nu.” English language reference books still tend to use the latter 
spelling. 

Chicago Charles King 


Steinkellner, Ernst Sudhana's Miraculous Journey in the Tem- 

ple of Ta pho: The inscriptional text of the Tibetan Gandavyüha- 

sütra edited with introductory remarks, Roma: Istituto Italiano 

per il Medio ed Estremo Oriente, 1995 (Serie Orientale Roma. 
| — LXXVL), X, 122 pp., 8 drawings, L. 40000. 


The importance of the Tibetan Buddhist monastery of Ta pho (mostly written 
Tabo) in Spiti, Himachal Pradesh, for the history of Tibetan religion and cul- 
ture cani hardly be overestimated. It is one of the oldest monasteries of the 
region, founded in the beginning of the second phase of propagation of Bud- 
dhism in Tibet (end of 10th century A D.). In the 10th to 12th centuries, it 
has been an important translation centre, and till today it houses one of the 
oldest extant “proto Kanjurs" (Harrison), 1.e. a fragmentary and quite dama- 
ged collection of canonical translations in old recensions which are tradited 
independently from the "vulgata" or mainstream tradition of the Tibetan Kan- 
jur and might be important for the prehistory:of the latter Moreover, Ta pho 


! 
CAJ 41/2 (1997) 


294 REVIEWS 


possesses beautiful ancient wall paintings which are the only frescoes in a 
monastery in Himachal Pradesh bemg doubtlessly datable to the 10th to 11th 
centuries (see Klimburg-Salter in EW 44 (1994), 78). The ‘du khan of the 
monastery exhibits two quite unique fnezes one of which shows the life of 
the Buddha Sakyamuni. The other frieze is composed of paintings from the 
Gandavyüha-sütra telling the story of the religious seeker Sudhana, accom- 
panied by a fragmentary inscription which has turned out to be an abbrevia- 
ted redaction of the same sütra. The fragments of this inscription have now 
been edited by Ernst Steinkellner. 

Steinkellners publicatıon forms part of the results of a joint research pro- 
ject (centered around the Tucci Archives) the materials for which were gathe- 
red during two expeditions to Ta pho carried out in 1989 by Deborah Klim- 
burg-Salter and Helmut Tauscher (who especially took the photos of the in- 
scription) and in 1991 by Steinkellner himself as well as by Klimburg-Salter, 
Tauscher and others (p. IX, 3). [For earlier publications from this project see 
several articles in Fast and West 35 (1985), 38 (1988), 40 (1990) and especially 
44 (1994)]. According to Steinkellner (p. 3), it was also Klimburg-Salter who 
finally identified the contents of the inscription as parts of the Gandavyüha- 
sütra in 1982, after Lokesh Chandra had apparently been the first to identify 
the contents of the paintings in 1975. 

The first part of the book (pp. 1-28) contains an introduction which, after 
a “General Description” of the inscription (pp. 3-6), informs us about the 
method of the present edition (pp. 7-11), about the orthography and palaeo- 
graphy of the inscnption (pp. 11-12), about the method by which the sūtra 
text was shortened by the inscription writers as to fit ınto the panels and 
how the omissions were marked in the present edition (pp. 12-14), about 
the place of this text within the Tıbetan Gandavyüha tradition (pp. 14-19), 
and about the “relation between paintings and inscriptions" (pp. 19-23). Fol- 
lowing are some abbreviation lists (pp. 28—2b) and a bibliography (pp. 25— 
28) which, however, does not include all works cited i the footnotes (cf., 
e.g , footnote no. 48). 

The frieze 1s to be found on the lower parts of the east, south and west 
walls in the 'du khan, of Ta pho, just below the clay sculptures belonging to 
the Vairocana mandala which is formed by the whole building. Normally, one 
painting and one ınscriptional panel form a unit which corresponds to one 
of the 56 chapters of the Gandavyılha-sütra in the Sanskrit edition by Vaidya 
(Darbhanga, 1960). But because of damage and other reasons, only 42 inscrip- 
tional panels are extant today, most of them m a fragmentary condition. At 
least one panel containing the introducing parts of the text seems to have 
been overpainted later, because the extant text begins without introduction, 
starting with passages belonging to the third chapter of the sütra (cf. p. 6). 
Some panels have never received their inscription — the work must have 
been abandoned without any discernible reason. The exact position of the 
paintings and inscriptions as they are extant today can be taken from eight 
drawings in the appendix (unnumbered pp. 115—122). 

Concerning the text itself, Steinkellner makes a lot of important observa- 
tions. Like other West Tibetan as well as Dunhuang materials, the text “repre- 
sent(s) a preclassic stage of orthography” characterized by the use of da drag 
etc. (p 11). The text of the sūtra has not been rewritten in new words in Ta 
pho but only abbreviated by omissions and redactional remarks. This fact 
makes 1t possible to state that the Ta pho Gandavyüha is a recension of the 
known translation of this text; done in the early 9th cent. A. D. by Jinamitra, 
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Surendrabodhi, Ye $es sde etc., which is mentioned in the Han dkar ma and 
included in the different Kanjur editions. But while the text extant in the 
Kanjurs has been revised by a certain Vairocanaraksita, the Ta pho text seems 
to be based on a copy of the unrevised translation (p. 17). Following Klim- 
burg-Salter ın dating the frieze at or shortly after 1042 A. D. (p. 3, n. 10), the 
author concludes that "The Ta pho document, then, is the earliest hitherto 
known entary version of the Tibetan translation made two centuries 
earlier in central Tibet " As a consequence, the Ta pho Gandavytüha recension 
“did not enter the ‘mainstream’ tradition of the Tibetan Kanjur transmission 
as onginating from the 'Old Narthang Kanjur manuscript', but can best be 
described as the earliest example extant of a ‘local’ Kanjur text." (p. 7). One 
of the most interesting questions of further research is then formulated by 
Steinkellner himself: “Its relation to an assumed ‘West Tibetan' tradition of a 
cumulative and independent kind, i.e. whether it can be connected - as is 
highly probable — with the ‘proto Kanjur’ materials ın Ta pho and with further 
remnants of this ‘local’ tradition, remains to be established." (pp. 7f.). 

The edition of the inscription on pp. 31-101 was made in the form of a 
diplomatic transliteration without any editorial changes. In order to note the 
important variants to the Kanjur tradition, representative witnesses of both 
the Them, spans ma, and Tshal pa traditions of the Kanjur including the Nar- 
thang text have been chosen for collation (cf. pp. 8f.). The significant variants 
of the Ta’ pho text have been marked in the edited text itself, those of the 
Kanjur tradition in the footnotes. Besides that, the edition includes inter alia 
informations about the position of each panel, its relation to the respective 
painting and a short description of the painting. Especially helpful for any 
further comparison is a short summary of the contents of each chapter drawn 
from the Sanskrit edition of the Gandavyuha-sütra. In the appendices, we 
find a very useful "Concordance of text, inscriptions, and paintings" on the 
base of the chapter numbers and titles of the Sanskrit edition (unnumbered 
pp. 108- 111). One minor error has creeped into this chart: on p. 111, the 
paintings nos. 45—47 are placed in the wrong line; they have to be moved 
down one line, so that painting 45 corresponds to chapter 54, painting 46 to 
chapter 55 and painting 47 to chapter 50. 

As thıs fascinating book has shown us the importance of the Ta pho frieze, 
we are now awaiting eagerly the next publications of the joint project already 
announced by the present author (cf. p. 4, n. 10): a study by Deborah Klim- 
burg-Salter on the painting of the frieze and "a more general introduction to 
this Gandavyühasütra inscription which proposes a different hypothesis on 
its religio-political meanıng and function" by Steinkellner himself. It might be 
especially interesting to read in one of the forthcoming publications some- 
thing about a phenomenon as yet not considered in detail by Steinkellner: 
the combination of the Buddha vita, the Sudhana story of the Gandavyüha 
and a Vairocana mandala in one and the same temple in Ta pho. As already 
stated by Lokesh Chandra, this at once reminds us of the Borobudur in Java 
(built around 800 A D. cf. Lokesh Chandra, “Borobudur as a Monument of 
Esoteric! Buddhism", Journal of the Asiatic Society (Calcutta) 27.4 (1985), 
[22— 77], 41 et passim) which in its relief scenes and architectural plan shows 
the same combination. 


Marburg/Lahn ۱ Adelheid Herrmann-Pfandt 
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Yang Zhen, Kangxi Huangdı Yijra (The Family of Emperor 
Kangxi) Beijing Xue Yuan Chubanshe (Xue Yuan Publishing 
House), Peking, 1994, pp. 438. 


The aim of this book is to throw new light on a subject which was completely 
ignored by Chinese scholars in the past because of a lack of documents. 
Drawing a clear picture of the family life of Emperor Kangxi (1654-1722) 
was impossible without first-hand material m Manchu language. The docu- 
ments which this research 1s based on are 200 memorials of the Kangxi pe- 
riod, never published before in Chinese or in Western languages. They are 
stored in the First Historical Archives of China, where the author worked for 
more than eight years. The other sources consist also of Chinese material, as 
the Veritable Records (Shilu) of Kangxi, Yongzheng and Qianlong periods, 
unofficial histories (yeshi) and letters and memories written by Jesuit mis- 
sionaries in the XVII century. 

It was so possible to describe the intricate and even dramatic relationships 
between three generations of the imperial family: Kangxi's grandmother, the 
Xiaozhuang Dowager, his father, Emperor Shunzhi, his wife, X180hui Dowager 
and Kangxi himself. The picture is more complicated by the relationships of 
this Emperor with his three wifes, his fifty-five concubines, thirty-five sons, 
twenty daughters, his three brothers, four nephews, two uncles and three 
cousins. The analysis of the Emperor's private life is made from different 
perspectives and by the support of figures: it would be considered as an 
accurate census of the imperial clan never done before. On the contrary, this 
book 1s not an arid history, it contains vivid descriptions of the emotional 
world of the Emperor and his family, a subject always neglected and here 
treated by the author from a female point of view. Moreover the way it is 
written is not in an academic style, which is enjoyable for the reader. 

Yang Zhen is presently Associated Professor of Qing History at the Institute 
of History of the Chinese Academy of Social Sciences. 


Rome Marina Miranda 


Peter Zieme, Altun Yaruq Sudur. Vorworte und das erste Buch 
Edition und Ubersetzung der altturkischen Version des Gold- 
glanzsutra. = Berliner Turfantexte XVIII. Berlin-Brandenburgi- 
sche Akademie der Wissenschaften, Akademievorhaben Turfan- 
forschung; Brepols: Turnhout, Belgium, 1996. 231 p., 88 plates 
with 139 figures, 8°. 


A great many of Eastern Turkestan fragments of the Altun Yaruq Sudur, the 
ancient Uigur version of the Golden Light Sütra (Suvarnaprabhásottamasü- 
trendraräja) are scattered in several libraries of the Old World, but the Tur- 
fan Collection in Berlin and the St Petersburg Branch (the sometime Asiatic 
Museum) of the Institute of Oriental Studies have the most. Berlin (with 
Mainz) keeps a significant amount of mediaeval manuscript and xylograph 
fragments of this famous old Mahäyäna book (Zieme lists some hundred Ber- 
lin/Mainz fragments that belong to the parts he deals with), and St Petersburg 
possesses the newest but fullest, though still incomplete copy, a late 17th- 
century manuscript (the Malov-MS) with Singgo Sah Tutung's ancient Uigur 
translation of Yi Jing's Chinese version, and with some other, minor monu- 
ments of the Inner Asian Turks’ Buddhist literature. 
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Many scholars have worked on the mterpretation of these texts; their pu- 
blications may fill at least a bookshelf. Here I only quote some author’s names 
with the years of publication from Zieme's bibliography (pp. 25- 29 in thus BT 
XVII): Bang and von Gabam (the confession of sms from the chapter of the 
golden drum, 1930), Cagatay (text, 1945), Finch (Chapter XXX, 1988, Chapters 
XVI - XVII, 1993), von Gabain (the text of the Mahäsattva-jätaka in her 4/7 
kische Grammatik, 1941/1950/1974), Hamada (on the monastery Guihua and 
the village of Dongguan, 1983), Hamilton (on the translator's titles $dli and 
tutung, 1984), Hisamitsu: (Chapter IL, 1983), Kaya (the StPbg text in Turkish 
transcription with word-mdex, 1994), Kudara and Róhrborn (two leaves from 
Stockholin, 1982), Malov (the Kyu-tau legend and the Mahásattva-játaka, text 
in typeset Uigur script, Romanized transcription, Russian translation, 1961), 
Maue and Rohrbom (the Caityastotra, 1984), Maue and Sertkaya (the list of 
drugs from Sarasvatí's chapter, 1986), F. W. K. Muller (Berlin fragments identi- 
fied and translated, with Chinese parallels, 1908), Radloff and Malov (the text 
of the Malov-MS in typeset Uigur script, 1913-1917; German translation of 
the Preface and Chapters VI- XIV, incomplete, 1930), Raschmann (further AY 
fragments, forthcomung), Sinası Tekin (Chapters IX-X, 1971; Chapter X, 
1987), and Zieme (on Chapter II, 1976, on the translator, 1976; legends ın the 
Suv., 1977; the preface of 1022, 1989; decades ago he also prepared a type- 
written index verborum to the Malov-text). 

His present volume in, the BT series (which, fortunately, survived the chute 
of the Less Great Wall) is the editio princeps of the two Prefaces (the first 
is from the Berlin fragments, the second means the introductory parts in the 
Malov-MS known as the suü-texts, here without the Caityastotra ed Maue - 
Röhrborn) and Book One = Chapters I-II from Berlin fragments and the St. 
Petersburg MS. As the typeset Uigurscript text (with the Errata) of the latter 
in the Bibliotheca Buddhica offers a rather exact graphical interpretation 
of what is in the original, here only the Berhn fragments appear both in 
transliteration and transcription, the Malov-text 1s given in transcription only. 
(In fact; the old Berlin, system of transcription fulfils the requirements of 
transliteration as well.), Where available, the Chinese version 1s printed on 
the right side of the Uigur translation, its German rendering reads on the 
even-numbered pages, opposite the Uigur text, in a readerfriend way. The 
St.Pbg. and the Berlin remnants of Book One are collated in one combined 
text, but it is always clearly indicated which part comes from which collec- 
tion ` ۱ 

The word-forms of the first Preface are enumerated ın an index verborum 
(pp. 190—196). Another, larger index (pp. 197—230) covers terminology and 
proper names in thematıcal groups, with interpretation and in many cases 
with Chinese and/or Sanskrit equivalents. The rich entry burxan ‘buddha’ 
also covers such synonyms as atı kotrulmig He Whose Name Is Revered’, 
ayayqa tagimlig koni tuz tuyuylı ‘Worthy of Respect [= Reverend], The One 
With True and Right Perception’ and kirtitin kalmi$ ‘The One Who Came 
From Truth’, or such notions as burzanlarning koruki ‘the buddhas’ images’ 
and burxanlar yorvy? ‘the buddhas’ way(s)’. Crow (garya) and owl (ugi), 
two incompatible birds, are mentioned in line 1121 with the Chinese parallel 
[hei] niao yu xiu niao; here the index repeats what is right for line 1060. The 
same feathered beings of the Indian lore symbolize ırreconciliable hostility in 
Sa-skya pandita’s Subhäsitaratnanidhi, quatraın 184. 

For bay ‘bundle, bunch’, here ‘one of the five twelve-year periods in the 
sexagenary cycle’ in V3 ikinti baydaqı cf.. also Louis Bazin, Les systémes 
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chronologiques .., pp. 324-325. Add attribute ‘auspicious’ (qutluy) to the 
hare year in the translation of the date, line S 812. 

The AY bears witness to the two concurring Uigur ways of rendering Bud- 
dhist terms and proper names: one way is that of the purist or neologist who 
translates even the proper names, the other 1s that of the orthologist who 
tries to preserve or reconstruct the proper names and key terms in the ulti- 
mate source language of the sacred text. The two ways are united in such 
compounds like grtirakut atly [qara] qui sängirlig tay 'the Mountain with 
the Vulture's Cliff called Grdhraküta' 0011 where the Uigur translation 1s atta- 
ched to a Sogdian transcription of a Middle Indic form. (The Mongols have 
Gandiragud ( Uig. and Qafir sibayun-u ayula ( Tib. Bya-rgod-kyi phyung- 
po Cf also Klaus Rohrborn’s discussion of the ancient Turks’ Buddhist termi- 
nology, in Sprachen des Buddhismus in Zentralasien [Wiesbaden 1983], 
103-112, ZDMG 183 [1983], 173-296, and Wiener Zeitschrift fur die Kunde 
Südasiens 30 [1986], 179—187, etc.) Evidence to reconstruction is also pre- 
sent in the Uigur version of Sa-skya pandita's Tibetan Guruyoga, where the 
Uigur translator reconstructed the Sanskrit names from their Tibetan transla- 
tion. In one case he found two possible Sansknt equivalents, fina and jaya, 
for Tibetan rgyal-ba ‘victorious’. Unable to decide which of the two was right, 
he gave both in his translation, see BT VIII A 429, Caya-véir-a baxši azu 


line 0291 has mxarog, cf. maxoragi 1 TT VI 432 (quoted m DTS). Like most 
of the terms of the medieval Mongols' Buddhist demonology, Mong maq- 
(h)oragi ( Uig. 

The St.Pbg. text contains some aberrant transcriptions of Chinese titles 
and place names, for instance, kon in konéing for Chin. ziancheng (instead 
of kin/hin; normally kón/hón corresponds to Chin. zuan, Yuan-tıme Mandarin 
hon); inéiu for Wenzhou; S 350 i[..&iu] for Weizhou (Chin. wei should be viy 
or ui in Uig., now see also M. Shógaitó, Uiguru bunji onsha sareta kango 
butten danpenni isuite — Uiguru kanji on no kenkyü in Gengogaku kenkyü 
14 (Kyóto 1996); cf. also kuu yi xu-a, aberrant for Guihua, in the postscript 
of 1687); an-xu reads an qu = Angu; S 694 si$-i with marked š ıs corrupted 
from sısi, Middle Chin. tsi si, Chin. jisi ‘offering’. The strangest is Sonsdik- 
Si (p. 100, line S351) for Chanjisi: it must be a scribal error, suvasdik si, 
instead of Santsig-si (the Middle Chinese form of modern northern ji had an 
alveolar affricate initial and a final guttural, its Uigur transcription syg = sty 
shows the usual simplification of the alien initial.) On the same page, for line 
5 330, read Chin. shan ye ‘good deeds’ instead of e ye ‘bad deeds’. 

A rare verb, bwys-, may be, boš- for bo$-, occurs in line S 19; according to 
the Chinese parallel, mianfeng, it should mean ‘to escape from, to avoid 
meeting with’. Cf. Kazak bos- (( boš-) ‘to avoid, to escape’? 

Another problematic word, qapi ‘vessel; pouch’ (?) occurs in lme S 676 m 
Tanyasin (Dhanyasena)’s translation of the Tibetan version of Bodhidharma's 
Caturmahäräjabahpüjavidhi descnbing the food-sacrifice (yavyan bali/ 
torm-a) offered to the Four Mahárájas. Cf. gap in gap tolyaq)? Or read qabi? 
A Chin loan? (Middle Chin. dial. kag bt, Chin. jiabing ‘soldier; armour and 
weapons’?) 

The same text (lines 8 667-671) offers some other puzzles, for instance, 
[]pas-in and gux-a[l]usdaria. This passage describes the Eight Riders (at ko- 
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the Northern Mahárája Vaisravana’s retinue, not only their colours and attri- 
butes, but also their names. This becomes more evident if we arrange the 
whole ın parallel lines as follows: 
VaiSirayani mxaraat-ning tirini quvrayi bolmi$ sákiz at kölunda£ilär ürsar: 


| 
sizyurnus altun tag 


1. sarıy ónglug [Camb]Jala ärdini tutar 
yellow Jambhala gem 
2 al sarıy onglug Purnabad[ir]i idis tutar 
reddish yellow Pürnabhadra vase 
3. kok onglüg M[anibadir]i ardinilig [ ]Jpa$-in tutar 
blue Manibhadra gem- 
4. qara ónglüg [Kubiri] quic tutar 
black Kubera sword 
5. sarfytä sarıy onglug Sanpiracana bugde tutar 
bright yellow *Samprajána scimitar 
6. kok qarmdı ónglüg Gux-a [n]isdana ardinilig süngü tutar 
dark blue *Guhanisthäna gem-lance 
7. yürungil sariy onglug Panciki kurikar av tutar 
pale yellow Páficika dome 
8. qizil yurung önglüg [ ] 
reddish white Mrdukundalin 
sarty önglüg astup-l[uy ] qabi tutar 
with a yellow stûpa pouch? armour/weapons? 


What is read [kor]kla in line S 664 seems to be the rest of Jambhala’s name; 
the ‘bow’ of a medial K/G and that of a medial B have the same shape. As to 
the names of the 2nd general and that of the 3rd, we have Mani-badiri and 
Burna-badiri m Sirab Singgi’s Mongolian Paficaraksá, I, f. 3b (ed. Aalto); the 
4th name may be Kubera, Uig. Kubırı (cf. DTS 322 quoting Tigastvustik.), 
also in Mongolian, op cit., I, ff. 8ab, 10a. The Tibetan name of the 5th general, 
Yang-dag shes He Who Is Perfectly Aware’, suggests Samprajäna for the Uigur 
form (see Franklin Edgerton’s Buddhist Hybrid Sanskrit Grammar and Dic- 
tionary, vol. II, p. 577: samprajäna ‘conscious, mindful. thoughtful). The 
next, 6th name corresponds to Tibetan 'Brog-gnas ‘Living in the Wilderness/ 
Solitude’, usually translating Skr. Átávaka (BT VII D 15, etc., Uig. Adavakı; 
Mong. also Aylay oron-tu, etc., as in the Mahävyutpattı, ed. Sárkoz — Szerb, 
CXLIII, no. 8377, also Ishihama — Fukuda; Chin. guishen dajiang A-zha-fu- 
Ju = Ätävako, demon-general) here the Uigur translator reconstructed Guha- , 
nisthána! from Tibetan; Skr. gukani ‘hidden, secret’ for Tib. ‘brog, and sthäna 
for Tib. gnas. Following.Páficika's ‘dome’ (kütägära, Middle Mong. in square 
script kudagar, Mong. ger dabquéayuluysan, Tib. khang-brtsegs, cf. Nicholas 
Poppe: Serta Tibeto-Mongolica, Wiesbaden 1973, pp. 231-254), the suffix -ig, 
marker of a definite object, seems to be 2 scribal alteration of av ‘house’; six 
of the eight objects in the list have no accusative suffix; only Manibhadra's 
precious or bejewelled attribute, which is still to be defined, has a suffix: 2 
possessive with accusative. 

The missing line S 674, which is the first on f. 16 of the St.Pbg Preface 
[suu alti ygrmi], must have contamed the presumably long name of the 8th 
general whose colour is (here reddish) white and his attributes are a sword 
and a shield; his Tibetan name, ‘Jam-po ‘khyit-pa, corresponds to Mrdukunda- 
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lin. A stápa is the attribute of the gold or yellow Vai$ravana himself (if not 
the pearl or the mongoose), or that of the red or reddish white Virüpáksa, 
and Päficika’s house may be a stüpa as well, so this remains a confusing 
element before [] qabr, if this latter means shield/armour and weapons/arms 
indeed. See Ferdinand D. Lessing, Yung-ho-kung, I, p. 141, and esp. the 
detailed description of a fine painting in Giuseppe Tucci's Tibetan Paanted 
Scrolls, IL, pp. 571—578 and IN, plates 173-177. One of Tuccı’s main sources 
was Karmavajra’s commentary (in the Rgyud-’grel section of the Tanjur) on 
the first book of the Paricaraksá, namely the Mahäsahäsra-pramardant- 
sütra See also the Vaiáravana-sádhana of the Panchen Lama Bstan-pa'i ny1- 
ma phyogs-las rnam-rgyal in his Rın-Ihan or Rin-chen 'byung-gnas-kyi lhan- 
thabs rin-'byung don-gsal (ed. Lokesh Chandra; Satapitaka, vol. 211, Part 1, 
pp. 164-182), where we find 

1. the yellow Dzambhala holding a jewel (rin-po che), 

2. the yellow Gang ba bzang-po with a precious vase (rin-po che’i bum- 
pa), 

3. the white Norbu bzang-po with a gem (nor-bu), 

4. the black Kubera with a sword (ral-gri), 

5. the yellow Yang-dag shes with a sword (ral-gri), 

6. the black ‘Brog-gnas with a precious, red lance/spear (rin-po مم‎ 
mdung dmar), 

7. the pale white Lnga-rtsen holding a house/stüpa with several storeys 
(khang-brtsegs), 

8 the white Jam-po ‘khyil-pa with a knife in his right hand and with a 
shield in his left (gri, phub). 

Each of them also holds the treasure-keeper mongoose (gter-gyi me'u-le) 
and rides a horse of appropriate pelage (rang mdog-dang mtshungs-pa"i rta- 
la chibs-pa) 

Another Tanjur text, no. 4970, Rnam-thos-sras rjes-su ‘brang-ba’i gtor- 
ma'i cho-ga, or Vaisravandnuydyi-bali-vidhi, gives them some different 
names, colours and attrıbutes, and arranges them in a slightly different order 
(2 3 4 remain 2 3 4; 5 6 7 appear here as 7 8 6). These are the gnod-sbyin 
gdug-pa’i blon-po brgyad, the Eight Evil Harm-Doer Officers, who, in this 
list, happen to be nine: 

1. Chu-dbang bum-pa’i Ito, gold, with a skull-cup (ban-dha) and razor-knife 
(spu-gri), 

2. Gang-ba bzang, dark yellow, with a fine vase (bum-pa bzang-po), 

3. Norbu bzang, red, holding crystal-white bones (shel-dkar sku-gdung); 

4. Ku-be-ra, blue, with shield and sword (bse-phub ral-gri), 

5. Rgyal-ba’i khyu-mchog, red, holding a thunderbolt wheel (gnam-lcags 
'khor-lo), 

6. Lnga-mtshen, pale yellow, holding a precious house/palace/stüpa with 
several storeys (rwn-chen khang-bzangs), 

7. Yang-dag shes, yellow, holding a thunderbolt battle-axe (gnam-lcags 
dgra-sta), 

8. ‘Brog-gnas rgyal-po, pale yellow, holding a dark red spear (bse-mdung 
smug-po)-, and 

9. dmag-dpon Pi-tsi-kun-dha-li, bight white, with a sword (gcod-pa’i ral- 
gri) ... gnod-sbyin gdug-pa’i blon-po brgyad ... 

The fragmentary word a[] in line S 345 1s perhaps the beginning of asanki 
‘countless’. S 632—633 probably reads ùč [ardini-làr-kà] uč qata vnay taginep 
‘taken refuge three times at the Three [Jewels] The author's etymology of 
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S 697 lirsb ‘statue’ ( Middle Chin. dial. ۱۵0/1۵۵ + sû, Mandarin lixiang, is sup- 
ported by Sino-Japanese ritsu. 

The Uigur title of the short treatise on the offering to the Four Mahäräjas 
seems toi be what is written in the colophon: Tort mxaraaé tngri-lar-ka 
dorm-a birgu yang, of which we can reconstruct the Tibetan title Rgyal-chen 
bzhi-la gtor-ma bul-ba’t'tshul/cho-ga. Different is in the Manchu imperial 
prınt of the Tanjur, no. 4590, Rgyal-po chen-po bzhi'i gtor-ma by Dipamkara. 
Uig. mxaraaé, with the double a marking an alien long vowel, seems to bea 
late form, a source of the late Mongolian reading maqaranja, which is in- 
fluenced by the Tibetan transcription of the Sanskrit word where the length 
is marked by a subscript ‘small’ ‘a (if not mute, this symbol of a spirant reads 
as a homorganic nasal before a stop or affricate) Older texts have 646 
as m Xuanzang’s Vita, ed TuguSeva, V 64: 24 Vagsirvani mxara£, V 67:20 
Bosaminitngri tngrilik-ingd 21 VaySirvani mxaraö-ga barip dtunti-lar : yal- 
vardi-lan 

This beautifully printed, heavy work of one of the best scholars investiga- 
ting ancient Uigur literature and culture contributes a wealth of new informa- 
tion to the study of the Turkic Sütra of Golden Light and beyond. 


Bloc تہ‎ i G. Kara 
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